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The Centenarian Trust was formed in $994 
in the sacred memory of the Centenarian 
Mahaswami His Hohness Sri Chandrasekara 
Saraswati, the Paramacharya of Kanchi 
Kamakoti Peetam. Hon’ble Sri R. Venkataraman, 
the former President of India and Hon’ble Sri 
C.Subramaniam, former Governor of 
Maharashtra are the patrons. It was the directive 
of the Mahaswami to Dr. Venkatasuhramanian, 
former Vice Chancellor Pondicherry University that 
a journal promoting Indian Heritage be published 
by for min g a Trust. His wish is being fulfilled by 
publishing the journal titled "The Centenarian" 
annually. The first volume was released by His 
Holiness Sankaracharya Sri Jayendra 
Saraswati in July 1994 at Kanchi Mutt. On 20th 
May, 1997, the fourth volume will be released. 

As per direction of the Patrons, the trust will 
be publishing rare texts. 
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FOREWORD 


There are several Gitas in Sanskrit among which the 
Bhagavad-gita, is the most well known. The S’iva-gita, which the 
Centenarian Trust is now bringing out, deserves to be studied in 
its own right as it is hill of deep philosophical insights 
accompanied by a rare religious fervour. It consists of 16 
Chapters and has larger number of verses than the Bhagavad- 
gita. 

The S’iva-gita forms part of the Uttara-kanda of the 
Padma-purana and is in the form of a dialogue between S’ri 
S’iva and S’ri Rama. Its main thrust is on the philosophy of 
Advaita that follows the Upanishads, the Brahma-stitra and the 
Bhagavad-gita as its sources of authority, which S’ri S’ankara 
developed into a closely knit system. 

In the course of my wanderings I chanced to learn about 
this most significant work at the sacred Gnanananda 
Tapovanam, Tirukoiliir. My friend late S’ri A.R.P.N. 
Rajamanicka Nadar, Trustee and S’ri K.N. Subramanian, Editor, 
Gnanaoli were good enough to help me to acquire this Treasure. 
A reading of the S’iva-gita was a thrilling experience for me and 
I felt that this rare gem should be brought to the notice of one 
and all. Only an English translation with explanatory notes 
would bring out the depth of this Gita to the non-Sanskrit- 
knowing public. I could not think of any better person than Prof. 
P.K Sundaram, the devoted former Professor in the Department 
of Philosophy, at the University of Madras to take up this 
difficult assignment. 

The S’iva-gita is in the form of a dialogue between S’iva 
and Rdma. S’iva teaches Rama highly philosophical truths and 
the nature of true and genuine religion along with the advice on 
practical strategies of war against Ravana to rescue S'ita. 


★ DR. K VENKATASUBRAMANIAN IS FORMER VICE-CHANCELLOR OF 
THE CENTRAL UNIVERSITY, PONDICHERRY, A NOTED SANKARITE 
SCHOLAR, HE IS CURRENTLY THE TRUSTEE & CHIEF EDITOR OF THE 
CENTENARIAN TRUST. 
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The S’iva-gita to my knowledge has not been translated 
into English so far. The Centenarian Trust, therefore, is really 
proud to be a pioneer in this venture. Dr. P.K Sundaram, the 
noted Advaitic scholar and a Co-Trustee has done an 
outstanding job and we are deeply indebted to him. 

This publication is being released by Shri. V. Jayaraman 
I.R.S., Chief Commissioner of Income Tax (well known for his 
association with Kanchi Mahaswami) under the erudite 
Presidentship of Hon’ble R. Venkataraman, Former President of 
India and patron of the Centenarian Trust. 

It is but meet and proper that this S’iva-gita is released 
on 20th May 1997, the auspicious 104th birthday of the 
Mahaswami of Kanchi Kamakoti Peetam, Jagadguru 
S’ankaracharya S’ri Chandras’ekharendra Saraswathi, the 68th 
Pontiff of that Eternal Peetha founded by Adi S’ankara hims elf. 

It is also very significant that His Holiness Jagadguru Sri 
Paramas’ivendra Sarasvatl, the 57th Pontiff of Kanchi Kamakoti 
Peetha and the preceptor of S’ri Sadas’iva Brahmendra has 
authored a commentary on the S’iva-gita. 

The Centenarian Trust of which I have the privilege to be 
a Trustee and Chief Editor will be publishing s imil ar rare and 
original works from time to time and this endeavour starts with 
the S’iva-gita. 

I am positive that this great Gita will be read with 
interest throughout the globe. 

I have to place on record the scholarly guidance given to 
us by our patron Hon’ble S’ri R. Venkataraman, Former 
President of India, at all times. 


Dr. K. Vgwkatasiihrainatiiflii 

1st May 1997. 

“Mira house’ 

No.5, Subramania Nagar Cross Street, 

Rangarajapuram, 

Kodambakkam, 

Chennai - 600 024. 

Phone : 4844744 
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PREFACE 


I am beholden to Dr. K. Venkatasubramanian, 
Trustee and Chief Editor, Centenarian Trust for not only 
asking me to give an English translation of S’iva-gita but 
supplied the text in Sanskrit with the very valuable 
commentary called Balanandirii by Hari Pandita, son of 
S’ri Lakshml Narahari. I have followed his commentary in 
my translation. Hari Pandita seems to be an Advaitin of 
great scholarship. No wonder he is free from narrow pre- 
judices and sectarianism. S’iva-gita itself is free from any 
kind of bigotry as is evident from some verses in it (see 
particularly XVIth Chapter, Verse 6). 

I wish I were able to give more elaborate notes on 
the S’iva-gita sections, particularly dealing with the 
esoteric mantras. Scholars more competent than I will be 
fiilfilling that need in the future. 

I congratulate the Cee Gee Graphics for the neat 
print and get-up of the work. The readers, I hope, will 
welcome this work forgiving the shortcomings found 
therein. 


P.K. Sundaram 
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Introduction 

(I) 

In the Journal of Oriental Research, Madras [Vol. 
XII] Dr. V. Raghavan has listed under the caption Greater 
Gita several Gitas of which S’iva-gita is one. 


Dr. Raghavan mentions four editions of the work: 

(i) One in grantha character with a translation in 
Sanskrit of the verses in Tamil by Sri M. Muthukumara- 
swamy Gurukkal from Jaffna. 

(ii) One with the gloss with the title S’iva-gita- 
tatparya-prakas’ika by His Holiness Jagadguru 
Paramas’ivendra Sarasvati, printed in 1906 by The Vani 
Vilas Press, Srirangam. The author was the 57th pontiff of 
the Kamakoti Peetham. First three chapters of his 
commentary are available in print with the Government 
Oriental Manuscripts Library, Madras. 

(iii) One published by the Nimaya Sagar Press, 
Bombay in 1909 and (iv) one included in the Gitd- 
sangraha. 

In the Government Oriental Manuscripts Library 
there is available one unpublished text of S’iva-gita with a 
complete commentary by Brahmananda Sarasvati, disciple 
of Sadas’iva-txrtha, said to be the disciple’s disciple 
( pras’ishya ) of the great S’arikaracarya. 

The text of S’iva-gita translated now in English and 
published by the Centenarian Trust has a commentary 
called Bala-nandini by Hari Pandita, son of Lakshmi 
Narahari. I have followed this commentary in my 
translation and notes. 
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Besides, it is learnt that there is a translation of 
S’iva-gita into Italian language by Mario Vallauri (1942). 

(n) 

S’iva-gita is a part of S’ri Padrna-purana according 
to the colophon of the chapters of that work. But it is not, 
as Dr.V. Raghavan in his article in JORM has pointed out, 
found in the Anandas’rama edition of the Padma-purana. 
It is ascribed to Matsya-purana by some. Some others 
speak of a S’iva-gita as belonging to the Skanda-purana 

Paramas’ivendra Sarasvatl says in his commentary 
on the S’iva-gita [1-36] that it belongs to the Padma- 
purana. : "asminneva padma-purana veda-sarakhyam iti 
nama-vis’ishtam s’iva-nama-sahasrakam namah paraya 
ityadikam.” 


(HI) 

The importance of the S’iva-gita can be guessed by 
the fact that Paramas’ivendra Sarasvatl has commented 
on it and that S’ripatl Pandita the commentator on the 
Brahma-sutras and a Vira S’aiva scholar has adopted 
S’iva-gita as an important authority for his philosophy of 
Vira-S’aivism. But S’iva-gita has such categorical 
statements in it of Advaita metaphysics of S’ankara that 
S’ripati’s denial, for instance, of the illusoriness of the 
world and attributeless (nirguna) Brahman in S’ankara’s 
sense of the term does not quite fit in with S iva-gita 

tenor of thought. 


(IV) 

S’iva-gita has sixteen chapters with a total number 
of 768 verses. The work is the narration by the Siita as 
passed on to him by Vyksa who in his turn got it from 


v 



Sanatkumara who was taught by Skanda. Sage Agastya 
initially teaches Rama who is in the throes of sorrow and 
dejection on the loss of S'ita abducted by Ravana. Agastya 
asks Rama p ining away in sorrow in Dandaka forest to 
propitiate S’iva for grace with which alone he could 
possibly think of defeating Ravana. 

Rama accordingly prays to S’iva who instructs him 
elaborately on the nature of the body, the vital airs, mind 
and intellect, the soul, the Witness-Self, the world, selfless 
devotion to and meditation on S’iva and the knowledge of 
one’s identity with S’iva as means to release. 

(V) 

Analysis of Contents of S’iva-gita 
(GOD) 

God (S’iva) is the creator, protector and destroyer of 
the world (V-36); He is the only one, the death even of 
death; who remains when everything else has come to an 
end (37); He is supersensible; is the only knower - 
intelligence (X-7); is the same as Brahman of the 
Upanishads ; beyond all modifications (13), is of the 
nature of bliss (8,9). He is not reached by speech and 
thought (9); is the seat of fearlessness; one who sees Siva 
as his own Self and his Self in all, does not grieve and is a 
Jivan-mukta (XHI-24); is descemible to the keen intellect 
which enquires (12); He works out the creation with his 
power of mayd or avidya. 

S’iva or the Self or Brahman is in the heart-lotus of 
beings (X, 25); Self is the Witness of all events in all the 
three states of experience like waking, dream and sleep 
(43). 

Nothing exists apart from S’iva or Br ahm an (XH-4); 
God appears to devotees in the form most liked by them 
(XX-5); 
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No fixed rules of worship (XII-7). Even the most 
wicked is deemed to be good if he turns to God (7). 
Thinking of God as one’s own Self renders sins ineffectual 
and infructuous (8); God is not attained by learning or 
intellectual astuteness but only by voluntary devotion; If 
one chose God, God chooses him in return (31). God is 
attributeless and secondless (36). He assumes many 
forms just as fire assumes the form of objects it bums 
(38); Brahman is sat-cit-ananda (XilI-9); ‘Advaita’ means 
sajatiya-vijdfiya-svagata-bheda (10). 

Only those who surrender to S’iva transcend maya 
(936), Devotion to S’iva is generated only in millions of 
births (40); Surrender unto S’iva abandoning every other 
obligation (43); Whatever one does, one should do that as 
an offering unto S’iva (44). 

Unitive knowledge of S’iva (XVI-13); it liberates (15); 
One who sees God everywhere as his own Self is beyond 
all rules and convention (19). 

The entire history from the day of creation to the 
day of reckoning is already determined by His fore- 
knowledge. S’iva asks Rama, as Krishna did Aijuna in the 
Bhagavad-gita, to be merely a pretext and an occasion 
[nimitta-matra] for His will to be worked out. 

There is no second to Him (VI 52); He is turiya (VI- 
38). All glorious things are His aspects (VI Chapter). For 
all the ills of the world and one’s life in it God is the only 
physician to provide remedy and redemption (VIII-70). 

God is the locus of maya [IX-6]. His maya is 
inscrutable (H-26). God is immutable ( kiitastha ) [X-13]. He 
deludes the creatures residing in their hearts (11-27). 

God [Brahman] is neither man nor woman nor 
neuter. He is formless an the pure consciousness (11-14). 
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World 


World is the working out of mdyd (X-13); is 
comparable to dream; its reality lasts only so long as it is 
perceived [X-14] (XI-27). The world is a false presentation 
like a cloud city. The world-cause is nescience. It is 
beginningless but has an end; perishes by knowledge. 
Destruction of nescience is the same as Brahman (XI-13). 
Transitoriness is the basis for our indifference towards it 
and development of dispassion (XI- 18). 

Just as from an invisible nucleus of a banyan seed, 
the might y banyan tree grows, even so from the invisible 
Brahman the vast universes appear (VII-5). Just as salt 
dissolves in water but surfaces again when it is boiled, 
even so the worlds disappear into and reappear from 
Brahman (VH-6); just as light emanates from the sun, so 
also the worlds emanate from Brahman(VII-7). 

The world is seen due to mdyd as the illusory silver 
is preceived in the shell (VII-25); the illusory snake seen 
in the rope does not exist, nor is non-existent, is neither 
bom nor vanishes; so also the world in Brahman CVH-26); 
it is all like a dream (35), (IX-2), (EX-1). God creates the 
world through mdyd (EX-3) which is indeterminable as 
real or unreal or both or neither (EX-4) and consists of 
three qualities of sattva, rajas and tamas (IX-4); mdyd is 
grounded in Brahman (IX-7). 

The world is evolved from invisible Brahman 
through mdyd just as the big bunyan tree evolves from the 
imperceptible energy in the seed (VII-5). The world is 
projected like the events in a dream (X-14). 
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Maya 

Maya, is indeterminable as either real or unreal. It 
has three constituents of sattva, rajas and tamas. It 
evolves into the world. Hence it is the transfo rming 
( parindmi ) material cause ( upadana-karana ) (IX-4). It has 
its locus in Brahman (S’iva). (IX-6). 

This rndya is hard to conquer (11-26) except by true 
knowledge of one’s identity with Brahman or S’iva. (1-1, I- 
19, 11-20, 11-22, XVI-15). It is also true that total 
surrender to S’iva enables one to transcend maya (VTTT- 
36). Maya is identified with nescience ( avidya, ) in S’iva- 
gtta. There is no hard and fast line of distinction drawn 
between the two. Maya is, however, the cosmic power of 
God while avidya is separate in each person and deludes 
that person. 

Agastya bids Rama to surrender and pray to S’iva 
(HI-15). It is in this chapter Agastya describes the Viraja- 
diksha (21 to 33). Rama’s observance of this Viraja-diksha 
is given here (IV-1-10). Ch IV and Ch. V portray the great 
theophany of S’iva. 

Even the very learned in the Vedas and the holy lore 
slip from righteous path if their fall is due. 

Siva is time of time (V-37). Rama is a mere occasion 
for this battle. ( nimitta-matram . Ch VI). 

There is nothing different from S’iva. He is the be - 
all and end - all of the creation. (VI- 11). S’iva narrates His 
glory ( vibhuti ) (9 onwards). There is no second to Him (38) 
He is Turiya (38). He is secondless Brahman (52). 

The seed brings about the prodigous tree. Likewise 
the world appears from invisible Brahman (VHI-5). 

The constituents of the body, its birth and growth 
are described in VIH Chapter. One’s life is like a tree 
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wherein all the birds gather on dusk and fly away on the 
dawn. One’s kith and kin are like these birds (68). 

Birth ensures death, death means rebirth. People go 
round and round as on a wheel (69). For all these ills of 
life there is no physician except S’iva (70). 

Maya is indeterminable ( anirvacaniya ), has three 
qualities of satva, rajas and tamos , it is the parindmy - 
upadana of the world (IX.4). S’iva is immutable, kutastha 
(X- 13). 

The world is projected like the events in a dream 
(14). Nescience is separate in each individual (15). 

The soul resides in sleep in the daharakas’a in the 
heart-lotus (25). Theory of Reflection (17) (19). 

The true Self (II-4). Agastya came to Rama to 
enlighten him on this. Is the body of Slta which is inert 
his beloved? Is he not pure bliss, consciousness, complete 
being with no limiting adjuncts, neither is bom nor dies? 
Just as the sun, the basis of sight, is not affected by the 
defects of the eye. (11-5,7). The real is neither man or 
woman, nor neuter. The seer - consciousness. (14) On the 
contrary the woman for whom Rama wails is corporeal 
and unconscious lump of flesh and blood (15). 

In fact all are one Self and as such all are brothers 
and sisters (sarua eva sahodarah II. 18). 

The ether contained in the line of houses is not 
affected when the houses are consumed by fire. So also 
the Self in the body (11-19). One who thinks that oneself is 
killed when the body is killed or oneself kills other selves 
suffers from ignorance. “Rama! Knowing your Self be 
relieved from this sorrow of yours” (H-20-22). 

S’iva’s maya is very hard to grasp (26). He is in the 
hearts of creatures and deludes them (26,27). 

God is the inner knower ( kshetrajna ) in everyone. 
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The souls are labouring under this maya. and its 
instruments of knowing and action. Identifying 
themselves with them, they pass through experiences of 
pain and pleasure. They take rebirth in bodies in 
proportion to their acts and understanding (33-35). 

Such a world of souls and things appears in S’iva 
like the silver in shell (38). To get over this vast illusion, 
one should develop discernment and discrimination. (39). 

Means to release 

True unitive knowledge alone liberates (1-1, 1-19, 
XVI-15). It is superior to everything else. Only those who 
surrender themselves unto S’iva can transcend maya 
(VHI-36). Devotion to S’iva is secured only in millions of 
births (VIII-40). Those who surrender unto Him have no 
need for other obligations. (VIII-43). All that one does 
must be offered as service to God (VIII - 44). 

The order of the evolution resulting in true 
knowledge is given as : (i) performance of Vedic sacrifices 
and social services ( ishta and piirta ) produces a firm 
devotion to S’iva. (ii) Hindrances melt away, (iii) Desire to 
listen to S’iva’s glory is generated, (iv) Dispassion follows, 
(v) Eventually true knowledge of one’s identity with S’iva 
(Brahman) dawns, (vi) Release results. 

Devotion to Siva 

Devotion to S’iva is bom only in millions of births 
(1-16). One who is devoted to S’iva even if it be through 
hate, S’iva blesses him (1-22). Even offering of little water 
satisfies S’iva (1-13). One who goes after other lesser gods 
for paltry benefits are like the nincompoops who chase the 
mirage for water not knowing that the mighty Ganges is 
flowing nearby (1-28). 

One who contemplates on S’iva attains oneness with 
.S’iva. (30). 
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Sakshin (Witness - Consciousness) 

In and through the three states of waking, dream 
and sleep, a permanent awareness bears witness to them 
as a passive spectator, manifesting both the functions and 
objects of mind and their absence as in sleep. Dream 
events, the pleasure-pain conditions of the mind, mental 
knowledge and ignorance, the illusory objects for which 
there are no sense-contact are all manifested by the 
Sakshin (Witness-Consciousness). S’iva-gita speaks about 
this Witness - consciousness in XTV-22. 

Meditation on OM 

S’iva-gita also expounds at some length the sound- 
symbol Om as consisting of three matras (measures) like 
a, u and m standing for the three states of experience 
and three manifestations of Brahman as Virat, Hiranya- 
garbha and Is’vaxa, Brahman is the fourth ( turiya ) and is 
the ardha-matra or the bindu, the still point of silence. 
S’iva-gita enjoins meditation on Om. 

Soul 

According to S’iva-gita, the souls are reflections or 
images (prati-bimba) of Brahman or limitations 
(avaccheda) of Brahman. The plurality of empirical souls 
is in this way admitted. Each soul is a product of its own 
nescience (avidya). That souls differ from one another is, 
however, an illusion like the mirage in the desert (Ch X- 
20). The true nature of the soul is Existence, 
Consciousness and Bliss but due to the false identification 
( adhyasa ) of itself with the mind - body complex which are 
the products of nescience ( avidya ), the soul is deluded into 
thinking that it is subject to birth and death, rebirth and 
reincarnation, pleasure and pain. (XIV-22, 24). 
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The soulhood is the sum of the three bodies viz the 
gross, the subtle and the causal which are enlarged into 
the five sheaths of (i) food (ii) vital airs (iii) mind (iv) 
intellect and (v) blissful causal condition of mere 
nescience. 

The S’iva-gita may appear to be sectarian. But the 
commentator warns us against sectarianism. He insists 
that one who thinks S’iva and Vishnu are different is 
iriigfgkftn Even Brahma or Hiranyagarbha is not different 
from S’iva and Vishnu. Writing on the Chapter XVI-6 of 
the S’iva-gita the commentator quotes the Brhan- 
naradiya-purana to say that only the ignoramus 
introduces difference between S’iva and Vishnu. 

anadi-nidhane deve hari - s’ankara - samjnite I 
ajnana - sdgare magna bhedam kurvanti pdpinah il 

He also quotes Harivams’a where S’iva says: 

aham tvam sarvago devah tvam eva aharn janardana I 
avayor antaram nasti s’abdair arthair jagatpate II 

Earlier, commenting on the 38th verse of the XIHth 
chapter the commentator says : S’iva teaches the truth, 
not to Rama alone individually but to all the people of the 
world through Rama. 

ramam nimiffikrtya lokanugrahartham ayam 

gitopades’ah, na tu ramam prati. 

The S’iva-gita has not given the titles to all the 
chapters. And it has given the same titles to more than 
one chapter. (See the content for titles). 



A General Introduction to Advaita 

S’iva-gita has great many Advaita doctrines in it 
and commentators have noticed this while it is not denied 
that there are large elements of devotion also in it. In this 
Introduction, a brief sketch of the general doctrines of 
Advaita is given so that reference to Advaita in Siva-gita 
may be the better understood by the students of Advaita. 

Doctrine of Reality (Brahman) 

Brahman is the name of the supremely real. The 
determinant characteristic of reality is unvarying, 
uncontradicted and uniform existence. Judged by this 
standard, there can be only one reality. Brahman is, and 
should therefore be, devoid of any difference either 
internal or external, whatsoever. It is the only member of 
its class there being nothing like it or unlike it anywhere; 
not does it admit of any internal structural variations. 

S’ankara normally will urge that there could be no 
demonstrative proof for the existence of Brahman. All 
arguments based on reason have only plausibilities and 
never possess the experiential certainty. Br ahman is not 
one among the objective entities external to the proving 
mind. It is the basis of both the subject and the object. It 
is not any one of these two set against one another in 
contrast. Brahman announces itself as one’s own self in 
any of the individual functions. Hence it is described as 
self-luminous (sva-prakas’a). The scripture is the sole 
authority for the information on reality. 

Proofs for Brahman's existence: 

Yet if proofs are required, S’ankara does not grudge 
them. For instance, Brahman as the pure being can be 
shown to exist by compelling logical necessities: i) 
Relativities of the world of space, time and causality do 
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entail the absolute without which they will lose their 
identity and interconnectedness, ii) This absolute cannot 
be non-being because from non-being nothing will appear. 
Non-being is not even thinkable as a category. Only a 
positive being can account for any class or kind even of 
relative beings. 

Nature of Brahman: 

Nature of Reality (Brahman) in Advaita is defined 
as existence, consciousness and bliss (sat, cit and 
ananda). This is the essential definition of Br ahman 
(svariipa-lakshana). But as looked at from the empirical 
point of view and tracing by the categories of the thought 
the presented world to its origin by some cause, Brahman 
is recognised as that cause. This is its definition per 
accident (tatastha-lakshana). 

In the latter case, Brahman as God (Is’vara) 
produces the world out of his own power of maya. As 
creator, Brahman (God) is both the material and efficient 
cause of the world. This definition as we noticed is 
accidental to Brahman as per se it is free of all 
differences. Yet the definition per accidens does help in 
excluding any possible cause for the world other than 
Brahman (kadacitkatve-sati-vyavartakam-tatastha-laksha- 
nam), thus showing that the definition is concessional and 
tentative leading to the final truth of non-duality and no- 
creation. 

Yet if one prefers to talk of Brahman, per se, not in 
the character of God, and yet as admitting a world- 
projection, Advaita makes Brahman in that context a 
vivarta-upadana or the substrate of world-illusion. 

Brahman as Existence: 

Brahman as existence, pure and simple, is seen 
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pervasively in the objective world as well as in the 
subjective experiences of the individuals. Things and the 
individual experiences in the waking, dream and sleep are 
in continual flux. But however shifting and unstable these 
are, they exhibit throughout an abiding being in them 
without which they cannot even appear in experience. 
This basic being is Brahman. The rule of real existence is 
“whatever remains the same is real (yan na vyabhicarati 
tat satyam).” 

Brahman as Consciousness: 

Brahman is pure consciousness. When the objects 
enter into it and qualify it, then one speaks of 
consciousness-of this object or that. Thus the objectivity is 
accidental to it. Objective contents vary while 
consciousness is constant in and through them. The so- 
called empirical consciousness is only pure consciousness, 
mediated through the cognitive mechanism. And 
consciousness is autonomous, self-evidencing, self- 
luminous and immediate as otherwise there will be 
endless regress. Consciousness, again, is existence because 
the denial or doubt regarding it will, if anything, prove its 
existence. Otherwise the exercise will be self-contradictory 
in that the denial and doubt presuppose what they seek 
to deny or doubt. 

Brahman as Bliss: 

Brahman is of the nature of bliss (Brhaddranyaka - 
upanishad , Ill-ix, 28). In the Chandogya-upanisad (VIII, 
xxiii, 1) it is declared that which is infinite ( bhiimd ) or 
non-dual must, and could alone be, bliss. Anything finite 
by its very finitude will involve such instability and 
alienation that are the very reason for pain. Advaitms 
urge that the absence of duality is itself an occasion for 
manifestation of bliss, as in the case of deep slumber 
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where the pleasure does not arise from the external 
objects. The objects too are only occasions for the 
manifestation of happiness. It is not as if the happiness 
originates from the objects* Bliss anywhere is the 
manifestation of Brahman (Panca-das% XI, 85-88). 

From the foregoing account, it is easy to see why the 
Upanishads define Brahman as Existence, Consciousness 
and Bliss (sat, cit and ananda). What is of importance to 
note is that the fivefold world (prapafica ) (i) is based on 
Existence (ii) Consciousness (iii) Bliss in and through 
(iv) the forms and (v) names ( nama-riipa ) of objects. The 
latter two are alone the handiwork of maya and thus 
illusory. Hence Brahman-reality is and has to be intuited 
in the very world which is its appearance just as the real 
rope must have to be known in the very appearance of the 
snake. 

God as the cause of the World:- 

Advaita holds as was stated above that God is both 
the material and the efficient cause of the world (abhinna- 
nimitta-upadana-karana). God creates the world out of his 
own being. The act of creation is likened to the web woven 
by the spider with the material which its own body 
produces. Goa is so independent and autononous that he 
does not require any material or instruments for creation. 
A material cause (upadana-karana) is that from which 
anything is brought out, where such a product stays and 
into which it is absorbed at the end. God is exactly such a 
material cause. There are scriptural declarations like 1 
will become l}he many 5 , The Lord provided all this through 
His magical powers’ etc. Yet there is difference of opinion 
among Advaita writers as to what exactly it is that 
consitutes the material cause of the world. For instance, 
Sarvajnatman in his Samkshepa-s’drzraka says that 
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Brahman per se is the material cause of the world through 
the instrumental power of maya which is not a substance 
but a functional force. 

Vacaspati in his Bhamati writes that Brahman is 
the cause of the world while maya is the auxiliary, lb be 
more explicit, Vacaspati says that world is created out of 
the ignorance of the soul. Dharmaraja holds in his 
Vedanta-paribhasha that maya is the transformed cause 
of the world (parinamy-upaddna ). Vidyaranya thinks that 
while Brahman as limited by maya ( mdya-upahita - 
caitanya) is the substrate ( vivarta-upadana ) with 
reference to which the world is rather an appearance than 
an evolved product. 

Yet another view is that God is the cause of the 
extended world of space and time, his maya being the 
material cause. The subjective world of thoughts and 
actions, on the other hand, are the work of the individual 
soul and its nescience (avidyd) itself, with maya as 
contributory aid. Some others will attribute causality for 
the entire subjective world of the soul, only to its own 
nescience without the complement of maya. One extreme 
theory is that the entire scheme of creation, including 
God, is just the subjective creation of the individual as in 
the case of the happenings in a dream. 

In all these views it can be noticed that either the 
basic nescience (avidyd) or cosmic creative energy (maya) 
is in one way or the other plays its role, for the simple 
reason that there could not be a world-presentation at all 
in the pure reality of Brahman. 

Degrees of Reality: 

The fact of illusions is undeniably given in ordinary 
experience. This should have to be accounted for, as 
otherwise, the explanation of the world will not be 
complete. One is forced to grant some degree of reality to 
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the illusory objects and experiences which enables them to 
atleast appear or happen. This is the lowest order of 
reality called the pratibhasika (the merely apparent). 

The entire world of maya is indeterminable either or 
real or unreal, and is liable to be cancelled or contradicted 
by right'' knowledge of the truth of Brahman being all. 

But given this apparent presentation of the world, it 
is possible to distinguish in it relative realities and 
unrealities and illusions. The more enduring of them and 
sublated with less frequency are taken as more real than 
the fleeting falsities on the one hand and the logical 
impossibilities, on the other. 

The cognising minds are all equally subject to the 
tricks of maya though the individual minds are Working 
each in its own way. Thus the world of maya, is the same 
for all. This general world has got its own structure and 
laws and has an objectivity common to all the individual 
minds. Hence this public world is seeri. to possess a reality 
higher than the purely individual illusions and has very 
remote susceptibility to sublation. In other words, the 
world has an empirical reality ( vyavaharika satya). This is 
the reality studied by science. 

But even this empirical order of reality is sublatable 
by the knowledge of the supreme truth (paramathika 
satya) of the non-dual Brahman as much as the empirical 
knowledge sublates the individual errors and illusions 
within its scheme. 

This theory of threefold order of reality is called 
satta-trai-vidhya. Vidyaranya has said: To the unthinking 
lot, the world is real; to the reflecting mind, it is neither 
real nor unreal; to the realised seer it is totally unreal. 
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The World of Nature: 

The world is the evolution of maya or the Prakrti. 
The S’vetasvatara-upanishad says that maya is Prakrti or 
the primordial material stuff of the world. According to 
S’ankara, the world has, for all its illusory character, a 
system and a structure that is so subtle that even the best 
of intellects fail to understand it. It is of acintya-racana- 
riipa, un thinkab ly subtle in its constitution. No mental 
power less than that of an omniscient God could have 
conceived it. The order and law that the world of nature 
exhibits presupposes a design and an architect. 

Fundamental constituents of the world, the five 
elements of ether, air, fire, water and earth, originate from 
maya and, by combining in due proportions, produce the 
world. This specific combination is called Pancikarana or 
quintuplication. This process takes place according to the 
following formula: Each of the five elements is first split 
into two halves and the first half of each element is 
distributed equally among the rest of the four, so much so 
that each element has one half of its own substance and 
V 8 th of the other elements incorporated into it. 

The progressive order of evolution is: i) akas’a 
(ether) ii) vayu (air) iii) agni (fire) iv) ap (water) and 
v) prthivi (earth). 

Though creation is itself an illusion and a 
superimposition on Brahman-Reality, this account is given 
only to be denied later. Creation is called adhyaropa 
(superimposition) and its sublation by true knowledge is 
called apavdda. The sum and substance of Advaita is 
stated to be the initial superimposition of the world on 
Brahman and subsequent sublation, thereby showing the 
non-duality as the truth, ( adhyaropa-apavdddbhyam 
nishprapancam-prapancyate). 
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In the spiritual contemplation, the elements are 
regressively absorbed back into their antecedent cause. 
Thus, earth is absorbed into water, water into fire, fire 
into air, air into ether, ether into maya and maya into 
Brahman. 

Sakshin or Witness-consciousness: 

% 

Atman or the Self is the same as Brahman. Advaita 
e xamin es several states of subjective experience like 
waking, dream and sleep, in order to discover this inner 
Self. Waking, dream and sleep vary from one another but 
in and through them, the Self which is consciousness is 
the witness unto them all with an unvarying continuity of 
its own. It perceives, remembers the events that happen 
in waking and dream. In sleep, however, there are no 
objects whatever and hence no mental activity. But even 
here one remembers on waking that one had a sound and 
blissful sleep knowing nothing. This shows that there is 
the witnessing consciousness to experience even the 
absence of all objective experience and the consequent 
bliss. The ever present witness is compared to the light in 
the theatre which shows the ongoing play and the 
spectators and it is same light that shows the stage and 
the auditorium as empty when the play is over. 

This happiness bom of the absence of plurality is 
itself a proof of an experience which is non-mental. Hence 
it follows that there is an intelligence far above the mind 
continuing all the time and manifesting the presence or 
absence of all experiences. This is the Witness-Self 
(sakshin) which is not however an active knower but a 
passive and neutral manifestor. 

Knowledge and ignorance, pleasure and pain, 
presence and absence of the objects are said to be 
manifested by the Witness-Self. While the individual souls 
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are many, the Witness-Self is one only. The Mundaka- 
upanishad (III-l.l) speaks of the soul as a bird tasting the 
fruits of its acts and the Sakshi being a spectator thereof. 
Technically the individual soul is defined as the Self 
(Atman) actually qualified by the mind ( antahkarana - 
vis’ishtah pramcitd). It is called the witness when it is 
merely conditioned by the mind (antahkarana- 
upadhanena jivah sakshi). When even this penultimate 
condition of a witness is transcended, (as it should be 
because witnessing too involves an object) the Self alone 
remains. 

The Means to Release: 

Knowledge alone is the true means to release 
because only knowledge can dispel ignorance which is the 
cause of bondage. Knowledge is the result of inquiry 
which consists in studying the scripture with the help of 
the preceptor, particularly the texts of identity 
(mahavakya) like tat-avam-asi (that-thou-art). The inner 
essence of ’thatf and ‘thou’ is the same Brahman. The 
essential identity is arrived at by abandoning the 
conflicting connotations of ‘that’ and ‘thou . In the 
expression /that’ there is an indirect reference to the 
reality as though it is outside the ‘thou’, and in thou a 
suggestion of limitedness in knowledge and ability. In 
both, these and a host of other differences must have to be 
abandoned and only the essential identity is to be 
grasped. In an ordinary statement like "This is that 
Devadatta’, Devadatta is recognised here and identified as 
the gam e person seen elsewhere and remembered, 
abandoning the contrarieties like the past and the present 
times, the different places where he was and is now seen. 
Similarly, in the text “that thou art also, Brahman, 
indirectly referred to, is the same as the ‘thou’, that is, the 
individual who is limited and directly referred to here and 
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now. This inquiry is known as tat-tvam-padartha-s’odhana 
or the inquiry into the meaning of the term ’that’ and of 
the term ’thou’ in the text ’that thou art’. 

Devotion and service sublimated as spiritual 
disciplines become Bhakti-yoga (Way of Devotion) and 
Karma-yoga (Way of Action) respectively and are 
auxiliaries and helpful in bringing about the necessary 
frame of mind like purity for getting started in the 
Vedanta inquiry. 

The individual soul (Jiva): 

There are three main theories in Advaita regarding 
the soul and its nature. 

1) The Pratibimba-vada advocated by Prakas’atman 
and supported by thinkers like Vidyaranya. According to 
this view, the soul is but a reflection of Brahman- 
intelligence in the egoity. Since the original and the 
reflected image are identical except for the presence of the 
reflecting medium causing the image as in a mirror, the 
soul and Brahman are one and the same. That the 
reflection is nothing apart from the original is obvious on 
the following considerations: i) The reflection is not an 
imprint or a seal on the mirror. Otherwise it will be there 
even after the original has shifted its place, ii) Nor is it a 
change brought about in the mirror which is the same 
whether there is a reflection in it or no. 

Indeed, what brings about the illusory notion that 
reflection is independently real is the presence of 
reflecting medium and other incidental situations. The 
reflection itself is real. Similar is the position regarding 
the soul. Though it is a reflection, it is one with the 
original and hence is real. What is illusory in the 
situation is the reflecting medium of the mind-stuff and 
other physiological factors which make the reflection 
possible. The Upanishads like the Brhadaranyaka and the 
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Katha declare that Brahman-intelligence as various 
forms. 

2) The Auacchede-vada maintained by Vacaspati 
Mis’ra holds that Brahman-intelligence limited or 
conditioned (not reflected) by the intellect is the soul. The 
simile of the all-pervasive ether conditioned and limited 
by a pot is pressed by these avaccheda-vadins. Just as 
when a pot is broken the ether limited by it so far is at 
once the same as the cosmic ether, the soulhood which is a 
limitation brought about by the adjunct of the intellect is 
lost and the so-called soul becomes, as it were, one with 
the universal Brahman-Reality. In fact, however, it has 
always been the same as that reality. 

3) Abhasa-vada is the third theory held by thinkers 
like Vidyaranya (who also subscribes to the reflection 
theory). This view maintains, as against the reflection 
theory, that the reflection is wholly illusory and not real. 
Only through the sublation of this illusion through right 
knowledge, unity is gained. 

The constituents of the soul: 

The soul is enveloped in five sheaths (kosa’s): i) the 
physical (anna) ii) the vital-airs (prana) iii) the mental 
(manas) iv) the intellectual ( vijnana ) and v) the blissful 
( dnanda ). These five are classified into three bodies: i) 
gross (sthiila) ii) subtle (siikshma) and iii) causal (kdrana). 
Of these the last two alone constitute the the capsules for 
the transmigrating soul. The gross body is seen to perish 
on death. The subtle body consists of the elements which 
travel with the soul to the future body. The causal body is 
the basic ignorance that constricts the Self into the 
limited transmigrating soul and its bondage. 

Advaita lays down the logical inquiry into the 
fivefold sheaths and the threefold bodies along with the 
study of Vedanta texts from a preceptor as the method to 
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realise the true Self as different from all these apparent 
and limiting factors. 

Soul as the locus of nescience: 

As to where nescience ( avidyd ) is located, difference 
of opinion exists. Some say that the individual soul is the 
locus, because it is that which suffers its machinations. 
The opposite view holds that it is the substrate- 
intelligence or Brahman which is the locus of nescience. 
After all, it is because of ignorance that even the 
individual soul with its adjunct of the internal organ 
results. A result cannot be the locus of its own cause 
which is but an antecedent condition. In sleep, the mind 
and the intellect are defunct and yet the ignorance is 
manifested by the Witness-consciousness. ( sakshin ). This 
proves that ignorance abides in the Self that is Brahman, 
not in the individualised soul. Even when one is awake 
and says ’I am ignorant’, this ignorance as located only in 
the Brahman-intelligence is manifested by the Witness- 
consciousness. 

Again some Advaitins like Prakasatman and 
Sarvajnatman believe that the Brahman-intelligence is 
not only the locus but also the content of nescience since it 
obscures the Brahman-Reality from being known as the 
same as the soul. Vacaspati Mis’ra, on the contrary, holds 
that while the individual soul is alone the locus of 
nescience, Br ahman -Reality is its content or object. Since, 
however, the soul is in its essence Brahman only, the 
nescience can be traced to Brahman with no logical 
diflfculty. 

Superimposition (Adhyasa): 

Superimposition (adhyasa) is defined by S’ankara as 
illusory identification wherein one object is mistaken for 
another which alone is real. For example, when the rope is 
mistakpn for snake, the rope alone is real while the snake 
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is a superimposition and hence illusory, which means that 
it is presented where it does not belong (atasmims-tad- 
buddhih). The snake in the example is just a memory but 
appears in the rope with all the certitude of a veridical 
perception. Hence the snake is not just a memory It is a 
presented datum. When one learns that the datum is not 
a snake but only a rope, the snake is sublated into 
nothing. 

But in so far as there has been a positive appearance 
of a s nak e compelling one’s belief and assent, it cannot be 
dismissed as a mere nothing. Since, however, it is 
sublated by the right knowledge of the real rope, it cannot 
be as real as the rope. It falls somewhere between the two 
categories. It is thus neither real nor unreal and is hence 
indeterminable ( anirvacaniya ). Similar is the mistaken 
identification of the illusory body, mind etc., with the Self 
our real being. 

Superimposition may be mutual. For instance, a 
man mistakes hims elf to be the body etc., and thinks he is 
mortal, subject to pain and pleasure and so on. 
Conversely, he mistakes the body to be immortal and 
real. 

When one identifies himself with the body, he says ’I 
am the body’. When he feels that he is the qualities of any 
other object, he says ‘It is mine" as in ’This house is mine’. 
Thus, complete identification takes place with either the 
objects or their attributes. The entire fabric of the world 
and our life in it is the result of superimposition which in 
its turn is a result of ignorance (avidyd). All our knowing 
and doing are vitiated a priori by this initial adhydsa. 

As between the superimposed and the substrate on 
which anything is superimposed, the former is unreal 
since it alone is removed on the realization of the truth. 
The world is superimposed on Brahman, is sublated by 
true knowledge and hence illusory. All illusions according 
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to the Advaitins are cases of such superimposition, 
wherein the substrate of superimposition re m ains after 
the sublation of illusion. Hence, the substrate-reality is 
the limit of sublation. Secondly, no superimposition can 
take place without some substrate reality. Limitless 
sublation and substrateless illusion are impossible. When 
the superimposed world of maya is sublated, the limit to 
this sublation is Brahman. Secondly, there can never be a 
world of maya without a basis in Brahman. Though 
superimposition has no identifiable beginning, it has an 
end as it can be destroyed by right knowledge. 

MAYA 

Maya is the name for that which cannot be 
determined either as real or as unreal. Maya is not real 
like Br ahman because it is subject to mutation, 
contradiction and constant flux. But on this account one 
cannot go to the other extreme and conclude that maya is 
unreal because mere unreality amounts to total non-being 
which can never appear even in an illusion. A barren 
woman’s child, for example, is a total non-being and hence 
a logical impossibility. It can never even be conceived, 
much less experienced as a fact. Nor can one say that 
maya is a blend of the real and the unreal as that will 
flatly contradict the basic logic of the excluded middle. 
One cannot both be and yet not be. 

So Advaita places maya, which transforms itself into 
the world, as just an indeterminable illusion. Only illusory 
objects, while given in experience, yet are adjudged unreal 
because they are contradicted or sublated subsequently by 
true knowledge. In the illusion of the rope being mistaken 
for a snake, for instance, the snake is an apparent 
presentation which is cancelled by the true knowledge of 
the rope. Similar is the case with the world of maya . The 
following facts emerge out of the above’ consideration: 
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1. It is to be noticed here that an illusion continues 
to present itself till the true knowledge arises. Similarly 
the world presentation or maya will continue to press 
itself on us till the true knowledge of Brahman dawns to 
supplant it. Hence all our worldly activities are earned on 
till true knowledge arises. 2. Just as the real rope is the 
basis for the apparent snake, real Brahman is the basis 
for the apparent world. 3. The rope without changing 
itself appears as the snake. Such a phenomenon is known 
as vivarta or transfiguration. In other words, the real rope 
is the transfigured material cause ( vivarta-upadana ) of 
the snake. The rope does not change into but only appears 
as the snake. According to Advaita, it is the ignorance of 
the reality of the rope that transforms itself into the 
illusory snake. Hence this ignorance is the transformed 
material cause of the snake (parinami-upadana). 
Similarly Brahman is the transfigured material cause 
while maya is the transformed material cause of the 
world. Transfiguration is appearance-otherwise while 
tr ansf ormation is becoming-otherwise. 4. Thus the relation 
(if it could be called a relation at all) between Brahman 
and the world is not one of cause and effect but one of 
reality and appearance. 5. In this sense, Brahman is the 
substrate (adhisthana) of maya or the world-illusion. 
6. This implies that just as, in the rope which is mistaken 
for a snake, there is no snake at all even when it is seen 
by mistake, there is similarly no world at all in Brahman 
even when the world is presented and experienced. 7. It is 
clear then that appearance in experience is no guarantee 
of re alit y. 8. Advaita argues further that the very fact of 
the world appearing in experience objectively is illusory 
because of its very objectivity. Bra h ma n has neither 
objectivity nor subjectivity in it. If things appear 
anywhere in any of these forms, that is a clear sign of 
illusoriness. In other words, maya is objectivity and hence 
illusory. 9. Maya is a material principle possessing no 
intelligence and is limited in its scope and power. For 


xxviii 



tnese reasons of inertness and limitedness also it is 
illusory and is open to cancellation. 

Maya and its characterisation and powers: 

Maya has its two-fold power which contributes to its 
illusory presentation as the world: 

1. Concealing (avarana) 2. Projective (vikshepa). 
Maya conceals the truth and projects untruth in its place. 
That is, it conceals Brahman and projects the world in its 
place instead. 

2. Maya thus is a positive force (bhava-rupa). 

3. It is beginningless (anadi) in the sense that even 
time falls within its scheme. However, it has an end (anta) 
because it can be destroyed by true knowledge. 

Maya and Avidya: 

Maya and avidya are practically synonymous 
because they share the same characteristics. Still a 
distinction is made between the two in later Advaita 
literature on the subject as follows: 

1) Maya is defined as the Lord’s power of creativity 
operated by his sheer will and is, therefore, objective, 
public and common to all while avidya. is described to be 
the defect in the individual beings obscuring their 
perceptions and hence, subjective, private and individual. 

2) While the world of mdya exists even when no 
one is aware of it, the subjective world of one’s own 
experience and .thought is a product of one’s own 
ignorance and imagination and is removed by one’s own 
true knowledge. 

3) Some writers on Advaita say that while mdyd 
is a force in which some pure quality (sattva) is dominant, 
avidya is full of darkness and delusion (tamas). 
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4) Yet others hold that in maya, the projective 
power has the dominance while in avidya the obscuring 
power is in the ascendant. 

5) Yet another distinction suggested is that while 
maya does not delude its locus (God), avidya does delude 
its locus (the soul). 

6) When Brahman-intelligence is refleced in maya 
which is pure, it appears as God; while its reflection in 
avidya full of disturbing activity and concealing power is 
the soul. 

S’ankara, however, does not seem to make any hard 
and fast distinction between maya. and avidya. 


Note on Vibhtiti 

(Ref : XV-6) 

The sacred ash ( vibhiiti or bhasma) is to be applied to 
the body by every devotee of S’iva as a matter of obligation. 
One should wear the sacred ash in three horizontal lines on 
the head, forehead, the chest, on the two shoulders, neck, 
stomach and on the arms. 

One should utter the holy chant when taking the ash 
on the palm, according to Atharva-s’iras: agnih iti bhasma; 
vayuriti bhasma, jalamiti bhasma, sthalamiti bhasma, vyoma 
iti bhasma, sarvam ha va bhasma" (Fire, air, water, ground, 
skies, everything is sacred ash) and apply the ash as powder 
to the various parts of the body. This is known as Pas’upata- 
vrata. One applies this ash mixing it with water with the 
holy chant : "Mdnastoke tanaye mana ayushi ma no goshu 
ma no as’veshu ririshah I v'iran ma, no rudra bhamito avattr 
havishmanto namasa vidhema te 1 1 

(Let not our progeny suffer. Let there be no harm done 
to our life-span. Let not our cows and horses be affected. Let 
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not our servants be punished in anger. We propitiate you, O 
Lord Parames’vara! with worship, offering and prostrations.) 

The ash is worn in three horizontal lines representing 
the Sama, Yajus and Rg- vedas. That is why it is called as 
tryayusham. 

Bodhayana interprets the command in the Taittiriya- 
upanishad "bhutyai na pramaditavyam" as an order "Do not 
fail to wear the sacred ash !" 

One should utter the mantra : "tryambakamyajamahe 
sugandhim pushti-vardhanam I urvdrukam iva bandhanat 
mrtyor mukshiya ma’mrtat II 

(We propitiate the three-eyed ParamesVara whose 
fragrance is natural to Him, Who nourishes the devotees. 
O Lord, Let us be released from the grip of death like the 
ripe cucumber fruit (from the stalk of the creeper). Let us 
not swerve from the path of release.) 

The ash from the Agni-hotra altar is very holy. It 
should be applied with the hymns addressed to the five 
forms of ParamesVara (1) Sadly ojata (2) Vamadeva 
(3) Aghora (4) Tatpurusha and (5) Is’ana. 

The ash gathered from S’aiva-agni (as mentioned in 
the S’iva-gita) is for the specially initiated and is fourfold : 
(1) kalpa (2) anu-kalpa (3) upa-kalpa and (4) akalpa. 

The first of these is prepared from the cowdung even 
as it is evacuated by the cow, mixed with bilva leaves, 
milk, curds, ghee, cow’s urine with the utterance of the 
sacred chant : "Om aghoraya namah." The mixture rolled 
into balls is then baked in fire. 

The second also is made of the cowdung found in a 
dried condition in the pasture ground, beaten into fine 
powder, sifted through a cloth and mixed with the cow’s 
urine. Then it is rolled into balls with the utterance of 
"Om aghoraya namah" and placed in the fire with" Om 



tat-purushaya namah" and taken out after it has been 
baked with “Orn isandya namah" 

The third, upa-kalpa, is not prepared from cowdung 
but gathered from the white ash of trees burnt out in the 
forest-fire. This is mixed with the above five products 
obtained from the cow like milk, curds, ghee, urine of the 
cow and cowdung. 

The akalpa ash is obtained from places where 
lightning has struck or from the hilltops or from holy 
shrines. 

The sacred ash is applied to the body as (i) ash-bath 
(bhasma-snana) which consists in wearing the ash after 
bath with the prandyama, the chants addressed to the 
five forms of S’iva (like Sadyo-jata) with gayatri and 
repetition of na-ma-s’i-va-ya (Prostrations to S’iva). 

The ash also is worn without mixing with water with 
the relevant mantras . This is called uddhiilana. Thirdly, 
one wears the ash in three horizontal lines after mixing it 
with water. In this case it is called tripundra or 
trydyusha. 

One can consult the Bhasma-jabala-upanishad with 
the commentary by Upanishad Br ahm a Yogin included in 
S’aiva-upanishads [ed. by A. Mahadeva Sastri, Adyar 
Library, Madras, 1925]. See also S’ivdrcana-candrika by 
Appayya D'ikshita; S’ivagama-prayoga-candrikd edited by 
Allur Viswanatha Sivacariar). 

Slvagni is mentioned in the S’iva-gitd. This fire is 
bom of the unity ( samarasya ) of Vagis’vara and Vagis’vari 
(S’iva-S’akti), in the sacrificial altar. The ash gathered 
from this is very holy. 

[See Yajna-tatva-prakas’ika by Sri Cinnaswami 
Sastri]. 
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A note on Rudraksha 

(Ref : XVI-21) 


According to Rudraksha-jabala-upanishad Lord S’iva 
says "I was meditating for one thousand years. Tears dropped 
from my eyes and were transfigured into rudraksha nuts." 

divya-varsha-sahasrani 

cakshur-unmilitam mayd I 
bhumau-akshiputabhyam tu 
patitd jala-bindavah li 
tatra as’ru-bindavo-jata 
maha-rudraksha-vrkshakdh 1 1 

Chanting the holy syllables ( mantras ) with the rosary 
of rudraksha beads is considered to be supremely sacred. 

The rudraksha nuts are obtained naturally from certain 
trees. The nuts that have a natural hole in them are of a 
superior class. Rudraksha with one facet is symbolic of 
Brahman the reality; with two facets it represents the 
ArdhanarisVara form of S’iva. With three facets it stands for 
the three Vedic fires (X) garhapatya (ii) dakshindgni and (iii) 
dhavaniya. In this way, a rudraksha may have upto fourteen 
facets. 

The rudrakshas may be worn round the neck, around 
the ears and arms and oil the head. To read the Rudrdksha- 
jdbala-upanishad is equivalent to chant the Gayatn a million 
times. 
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SWA-GITA 

Chapter I 


aS> TO fireTSl 


3T2TT?T: Hsresmfa ^-%^T-gixP^ri 

TOgS^ $WTl I ? II 

Siita said 

Then, therefore, I will tell you clearly, by the grace of 
the great Lord (S’iva), that which removes the pain of 
cycle of births and bestows the pure release. 

- 1 - 

A person should acquire (a) the discrimination 
between what is of permanent value and what is merely 
temporary comfort, (b) a dispassion towards the delights 
of this world as well as heaven (c) the development of the 
control of the mind and of the senses, a sense of 
withdrawal from the charmed circle of the worldly 
enjoyments, an ability to bear the vicissitudes of life, faith 
in the truth of one’s preceptor and the scripture and a 
state of tranquillity and (d) a deep desire for release from 
the cycle of birth and death. This is the meaning of the 
word ‘then’ (atha) in the verse. 

If this primary qualification which is a siiie qua non 
for liberating wisdom has been acquired, the instruction 
by the preceptor follows. The word ‘therefore’ (atah) 
conveys this idea. 

Avadhiita-gita says that only by the grace of God, 
even the inclination towards, Advaita is possible 
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^ cfvcforf ^tI 

cP^ *R*f: dRn %^U ^ 1 I 

The mortal man does not get liberation either by the 
meticulous performance of religious duities, nor by gifts, 
nor by penance but only through right knowledge. 

- 2 - 

The scripture declares that neither by knowledge, 
nor by progeny, nor by wealth does one get immortality 
but only by renunciation. *T <*4 U II »T 5F3RIT 
3Fgc^ 3TFf^:. Here renunciation follows the dawn of 
wisdom. There is no way to liberation other than 
knowledge of the true nature of things, a+lq RRou 
3rf?ppj qfctl vrprgtpqr R'sR 3FFTFTI I S’vetas’vatara - 
upanishad, VI-15 Yet, performance of one’s appointed 
duties, other virtues like charity and disciplines like 
penances certainly do have value in that they generate a 
purity of mind, (f%rT 5jf«?r). The Bhagavad-gita has 
declared: The Yogis f ulfill the obligations cast on them 
with fervour and sincerity and without any thought of 
personal benefit to themselves accruing therefrom, for the 
purpose of chastening the mind. (4lRH: ^4 

A necessary frame of mind to cultivate 
Vedantic wisdom with a deep disposition towards knowing 
the liberating truth is created by the performance of Vedic 
sacrifices, by gifting to the needy, by the practice of 
austerities like fasting and by the critical study of the 
Vedas with the guidance of a competent preceptor. sns4 u n* 
RRR^Pu cTTOT srtsRtti 

Brhadaranyaka-upanishad IV-4.22. 

TRFI Ml4rftMfcWT JTTl 

TO 1 1^11 


2 



The S’iva-gita which was declared in days of yore by 
the Lord of Parvati to Rama in the Dandakaranya is the 
secret of all secrets. 

- 3 - 

The preceptor here who first declared S’iva-gita is 
none other than Lord of Parvati or S’iva. The disciple who 
received this instruction is no less than S’rl Rama. Hence, 
S’iva-gita is deemed the most exalted of the Gitas. 

gn *rc^nrre % rei mi 

Verily, this (S’iva-gita) by mere thinking about which 
release is certain for human beings, was expounded 
(subsequently) in ancient times by Skanda (Subrahmanya) 
to Sanat-kumara. 

- 4 - 

S’iva-gita is so holy that a moment of its recollection 
will bestow instant release to people. The work itself 
shows the true nature of the self as pure consciousness, as 
eternally free and as entitatively one with Brahman, after 
removing all false notions and beliefs which take the 
world and our existence in it as real and eternal. 

stare rerare 

srtttjt: 1 1 ic 1 1 

O! The most holy of sages| Sanatkumara declared 
(this) to Vyasa Badarayana who out of his exceeding 
compassion gave this S’iva-gita to me, the Siita. 

- 5 - 

This sacred Gita was given by teachers to their 
disciples in the above order. It is by sincere and steadfast 
devotion and service to teachers that students are given 
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the holy instruction in scripture. The S’vetas’vatara- 
upanishad VI-23 says: “One whose devotion is as great to 
God as it is to his teacher, to him only the secret truths 
taught by them become intelligible”. (^TFT *TTT 

W ^cfT: IFlf: I l) The 

Bhagavad-gita lays it down as a rule that one who pleases 
his teacher by worship, inquiry and service is given the 
holy instruction in true wisdom by knowers of truth. 

(critfe yftrqrcfr %wi stWiPi ^ *rrfor: 

cR^f^hr:) 

* 3TcR2T 

^33^ ^ sroPr ^ I 1 | I 

It was stated by my teacher, O the son of Siita, that 
this (Gita) should not be given to anybody 
indiscriminately (who is not qualified to receive it). 
Otherwise the gods will be offended and will curse you. 

- 6 - 


We hear of the story that knowledge (Vidya) once 
went to a Brahmana for protection and said to him, “Thou 
art my refuge; I belong to thee. Do not reveal me to one 
who is jealous, crooked and undisciplined. Thus only I will 
be effective”. (f%HT S % jJWT Wir m 

1) 


Bhagavad-gita gives us the same warning: ?? ^ 

«r ^rar * ^ m 

*fts«rg?rf%i 1 (XViii-67). 

-7- 
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xihRi ^ l 

HTHT 3T^rf^T ^1 nf^T: *PU 3 >^Ri ^RTT: M's 1 1 

Thereupon, Bhagavan Badarayana, the learned 
Brahmana, was asked by me: “O Lord! Why do all the 
gods get offended and curse? WTiat harm is here in telling 
this Gita to all and sundry wherefore the gods get angry? 

- 7 - 

Bhagavan Badarayana or Vyasa is Lord Vishnu 
Himself. “amTPT to%”. One who 

knows the creation and destruction of beings, their coming 
and going, knowledge and ignorance, is to be called as 
Bhagavan. 

*TT 3TT? ^ I 

toltotot to: % ^gfrto : I Ul | 

Badarayana, the son of Paras’ara, then said to me, 
“O dear! Listen to (the reply to) what was asked. The 
Brahmanas who are householders and who perform the 
agnihotra daily, (contd). 

- 8 - 

cf ^ I 

They (those Brahmanas) alone are verily the 
Kamadhenus (divine cows) granting to all the gods all the 
wishes, in the shape of dainties (to be masticated), food 
and drinks, all that is dear to them. 

- 9 - 

uc44 

to 1 1 ? ° M 

All these are obtained in heaven (by the gods) 
through the oblation poured into sacrificial fire. There is 
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in heaven nothing else like this which is the bestower of 
all wants on gods. 

The gods depend for their pleasurable existence in 
heaven on the Vedic sacrifices performed here on earth by 
human beings. The oblations offered into the fire 
accompanied by Vedic chants reach the gods and satisfy 
them. 

^RT I n m 

Just as for the householders, the cow taken away 
from them causes sorrow, precisely similarly a Brahmana 
who possesses wisdom causes sorrow to the gods. 

- 11 - 

Persons who possess true knowledge have neither 
the use for ritualistic sacrifices nor for heaven which is 
the reward thereof, with the result that the gods are 
denied their due and lose the wherewithal of enjoyment. 
Hence they become offended and are upset when true 
knowledge is imparted to people by anybody. Thus the 
gods are enemies of true knowledge and prevent it as 
best as they could. 

srfrP: 1^11 

Therefore, the gods obstruct (the rise of knowledge), 
by entering the objects of desire sought by human beings 
with the result that devotion to Lord S’iva does not arise 
in any one of the embodied souls. 

- 12 - 

The malicious gods deceive human beings making 
them rush after objects of attachment like wives and 
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chil dren. Human beings are* because o!f this attachment, 
afraid of getting liberation' ldst they should abandon then- 
wives and children to thei^ fate. This is how the gods 
obstruct men from following the path of knowledge. 

^faf gT %g glg?t 

W Sfldlfa gfa faRfcikl 'PIT^I 1^11 

Therefore, for ignorant people, devotion towards 
S’ulapani (S’iva) does not arise. Even if it arose by some 
chance, it gets destroyed in the middle. 

- 13 - 

gfa gTSfa Rlddld g l?Xll 

Even if knowledge of S’iva arose by chance, the 
person does not believe it to be true. 

- 14 - 

The malevolent gods prevent the rise of true 
knowledge of S’iva. If it arose, they confuse the mind of 
the person, making him doubt the truth of that 
knowledge. 

^gg 3^:1 

glfa %ggT fag 

iffag Hg tg gf^famfa l \ I 

The sages asked: 

If in this manner the gods themselves create 
obstacles to the embodied souls, in whom is there the 
capacity by which liberation could be obtained at all? 

- 15 - 

gfa <JdldM fit 'd'dlMwfo f^T gT g gTl 
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TJcT 3RTR 

5^: ^frP: W^l l?^U 

0 the son of Siita! Tell us the truth whether there is 
any method of (overcoming the obstacles created by the 
gods and getting release) or no? 

The Siita said: 

By virtue of the merits acquired in milli ons of births, 
devotion towards S’iva is bom. 

- 16 - 

It is by the devotion towards the Lord S’iva that the 
obstructive forces could be overcome and neutralised. But 
such a devotion is not easily achieved except through 
persistent and tireless efforts at ethical excellence in 
thought, word and deed through a long period of time 
extending over many births. Thus the individual must 
have the moral will to start the chastening exercise at 
some point of time, and once started on the journey, 
however slow and grinding the progress, there is no 
looking back or reversion. The Lord takes care of the rest 
of it. So, the initiative of the individual and Lord’s 
constant and matching protection are therefore together 
the cause for the spiritual advancement. It is not God’s 
grace alone, nor the individual initiative alone, that brings 
about the result. Rightly the sages have declared: “Both 
the grace of the Lord and the individual effort are 
together the causes (of spiritual progress)”. 

Sfrrf fa 3ft strict 1 

BMPWl -fiWT ^TRFT *T«TtRRU I ?V9|| 
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Because of the above reason (of the need of the 
individual’s own effort and his moral freedom implied by 
it along with God’s grace for release), man performs the 
(good) deeds of i?ta and piirta , in an attitude of offering 
unto S’iva in the prescribed manner, renouncing desires. 

-17- 

The Vedic sacrifices are called ‘i§ta’ while the social 
services like digging tanks for water and rest-houses for 
tired pilgrims and travellers are known as *purta\ The 
first obligation is religious and sacred and the second one 
is social and secular. Whether sacred or secular, any good 
action that increases the quantum of general welfare and 
decreases self-centred ambitions paves the way to 
ultimate freedom and felicity. Datta or gifts to the needy 
is a third virtue. (See Chandogya-upanishad, V-10.3). 

The progress from the performance of virtuous deeds 
to ultimate felicity is described step by step in the 
following way: From virtuous deeds, devotion to Lord S’iva 
is generated; from the performance of these works as an 
offering unto the Lord, and without any selfish 
attachment is produced purity of mind; thence, 
discr imin ation between the enduring values and the 
transitory pleasures; thence a dispassion towards the 
sensuous delights either of this world or of the paradise; 
thence the spiritual qualities of (a) the control of the 
mind, (b) of the sense organs, (c) ability to bear hardships 
with equanimity and composure, (d) the f ai th in the 
authority and veracity of scripture and the teacher who 
expounds it (e) a sense of renunciation and (f) mental 
tranquillity; thence an overwhelming thirst for release 
from the cycle of birth and death; thence renunciation of 
worldly ties, then approaching a preceptor; thence the 
listening to the exposition of the meaning and import of 
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the scripture and reflecting critically on that exposition; 
thence a continuous contemplation of the scriptural 
meaning and import after being satisfied as to their 
veracity; thence the dawn of intuitive wisdom; thence the 
liberation even while one continues in the physical body 
till it falls on death and thence, after the fall of the body, 
the supreme bliss and freedom. 

These above are the successive stages of spiritual 
progress. 

cKTt l l II 

By the grace of Lord S’iva a steadfastness (of mind) 
in the person is brought about. Consequently the gods, 
stopping their hindrance (to the devotees of S’iva), take to 
flight in fright. 

- 18 - 

The scheming gods are frightened both by God’s 
intervention and the wrath of God’s devotee. 

51R *THf^ I I 

Because of the (absence of all obstacles now), a 
desire arises to hear the glories of the Lord Candramouli 
(S’iva who wears the crescent on his head). From hearing 
(the glories of the Lord) knowledge is bom and by that 
knowledge alone, (the person) is liberated. 

- 19 - 

Even here several steps in the progress towards 
realization can be marked out. Once the obstructions by 
the jealous celestial powers that be are swept away, an 
intense yearning to learn more and more of the glories of 
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Lord S’iva sprouts by liste ning to the greatness of the 
Most High; a dispassion towards the earthly vainglory 
develops; thence follows the snap of the false 
identifications with filthy pelf, power and possessions; 
thence the knowledge of the unity of one’s own self with 
the supreme is realized; and thence liberation results. It is 
clearly made out that knowledge alone is, in the ultimate 
analysis, the sovereign road to relese. 

u«ll 

What is the use of dilating on this? One in whom 
devotion to Lord S’iva is steadfast, he is liberated even 
though he be fastened by numberless mortal and minor 
sins. 

- 20 - 

Even the co nfir med cr iminal can still hope for 
redemption from his pernicious past if only he turns his 
mind to God even for a moment or atleast for a change. 
No one is so degraded as to be denied the chance of 
winning the grace and being saved. Even the most 
confirmed crook will be reckoned as good and virtuous if 
he mended his ways and turned his thought on God, says 
the Gita, (IX-30): 

<u ^<4 TT WP§5 "fe *!T:t t 

The doubt that could possibly be raised here is: How 
can anyone with a tangled mass of black sins be inclined 
towards God? Would they leave room for this prospect? 
But this doubt is not well founded. 

For, any act, good or bad, is done by the willing 
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choice of the person. Man is his own architect. Basically 
he is free but has unfortunately exercised this freedom 
and preferred a course and a character hardened into a 
predictable personality. Nevertheless, freedom is never 
lost but lies subdued under the heavy layers of responses 
of the person to situations habituated into a fixe d 
automatism. But this freedom could at any time be 
recovered and turned against the earlier fixities. 

tfdKd*£Hld dfMi^ 3^: ^ $ [ 

Is there any person who is so deluded in mind, 
therefore, that he is incapable of being released from the 
bondage of transmigration (by devotion to S’iva? (No one). 


- 21 - 

Even the worst sinner is not exempt from the 
possibility of redemption through devotion to S’iva. 

^T| 

If one is steadfast either in devotion or (even) in 
hatred (towards the Lord S’iva), He is pleased, (not only 
with the loving devotee but even towards the hateful 
person) and grants all the desired wishes. 

- 22 - 

If the Lord blesses even the person who hates Him, 
it is easy to see how much more would He be pleased with 
the true devotee. This is the intended meaning of this 
verse. It is not that it advocates hatred towards God so as 
to get His grace. 

But it is also learnt from our religious literature likp 
the Bhagavata that even the most wicked have been 
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blessed by the Lord. Piitana, at the behest of Kamsa, tried 
to kill the child Krishna by treachery. But Krishna paid 
her in her own coin, and under the pretext of sucking the 
milk sucked the very life out of her. Yet Piitna got the 
best of it and merged in Him. There is a verse which says: 

^cHT TTCreft tRklKMI l 

3r*TSiT I 

In fact, the Bhagavata declares how different kinds 
of people attained the Lord by diverse and contrary 
means.' The Gopis became one with the Lord by love; 
Kamsa by fear; and S’isu’upala by hatred. The Lord 
Himself has made it known that one can reach an identity 
with Him either by love or hate or fear or friendship. 

mm SR §£ ^1 

fat* wft l 

fsfefoj; wwm ^ti 

^ 13*11 

(If one is) affluent (let him offer luxurious worship); 
or (if he is indigent), let him take and offer a little water. 
Tb him who makes any offering (in worship to God) 
regularly, the Lord grants all the three worlds. 

-23- 

It makes little difference whether one’s ceremonial 
worship is dazzling and costly or simple and plain. God 
prefers the solid sincerity to vain tinsel. One remembers 
the Gita statement (DL26): 

^ ^ % «liIT s w reg fin 

VMgMJ'l 3T*nfa I 

13 
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“Whoever offers to me in great devotion, a leaf, a 
flower, a fruit or water, I accept it gladly since it is offered 
with devotion." Krishna was jubilant with Kucela’s Med 
anH pounded rice. He preferred Vidura’s humble home to 
Duryodana’s royal mansion. 

asnfa 3RT#r d'HWK 

if: ^rfcT Vksm ^ I'd Rttl l 

If one is unable to do even this much regularly and 
if he does (instead) prostrations and circumambulations to 
the great Lord S’iva, He gets pleased towards him. 

-24- 

dWI'4)^ spresfcH Riel I 

(The Lord) grants the wishes of one who is incapable 
of doing even circumambulation if he thinks in his mind 
of S’iva while moving about or sitting (or doing anything 
else.) 

-25- 

There is no prescribed posture or a rigid regimen in 
worshipping the Lord. He is pleased if the heart is pure 
and sincere. One can think of Him even while one is doing 
the routine work in the office or at home. The Bhagavad- 
gita (V-10) tells us that one’s mind should be rooted in the 
Self (Atman) even while one is walking or sleeping, or 
conversing or is engaged in umpteen routine obligations. 
See S’ankara’s Soundarya-lahan (27). 

d 1^11^4 sftfrl'Mlfrl %l 
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(S’iva) being one to whom the paste of the bilva 
wood, even the flowers blossoming in the forest and 
similarly the fruits (found therein) are pleasing, what is 
there that is difficult to get in His service in all the three 
worlds? 

- 26 - 

Lord S’iva is proverbially easy to please (as’u-toshi). 
One little flower or one spoonful of water is enough to 
gladden him. The story of Kannappar is an excellent 
illustration of this. Tinnan was a hunter but a devotee of 
the Lord. In his rustic piety, he used to offer raw meat to 
the Lord and that, too, after tasting and testing it. He 
would carry water in his mouth and spit it on the holy 
image. That was his idea of the ceremonial bath of the 
Lord. 


The official priest could not brook this profanity. But 
the Lord informed him in his dream to wait and see. The 
next day, while the priest was watching in hiding, the 
hunter arrived to make his routine offerings of food and 
water to the Lord. But to his horror he saw that one of the 
eyes of the Lord was bleeding. Without giving a moment’s 
thought, he culled out one of his eyes with an arrow and 
grafted it on the bleedin g eye. 

But no sooner the bleeding in that eye stopped than 
the other eye of the Lord started bleeding. Now knowing 
the cure, the hunter scooped out his other eye. Just to be 
sure of the. location of the Lord’s eye, he placed his foot 
with the worn-out shoes on it right in the middle of the 
Lord’s forehead and began to graft his eye on to the Lord’s 
bleeding eye. 

At that instant, the Lord manifested Himself and 
stopped the hunter and blessed him. Because the hunter 
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was prepared to sacrifice both his eyes to redress Lord’s 
malady he was from that time called “Kannappar” (one 
who sacrified bis eyes). He stands elevated to the rank of 
the 63 canonised saints in S’aivism. 

S’ankara in his S’ivananda-lahafi (verse 63) 
enrol aims how an unlettered hunter became by this 
sacrifice the prince among the lovers of God. See also 
Bhagavad-gita (IX, 26). 

1 ( ^V9 M 

Whatever liking is there in the Lord for things 
obtained in the forests is indeed not there in Him for even 
the best things available in the human settlements. 

-27- 

God cares more for the most natural and 
spontaneous piety, however crude the external offerings to 
Him might be, than for the artificialities of a 
sophisticated co mmunit y of men living in places of their 
own making. 

One who ignoring such a Lord prefers to worship 
any other deity is indeed like a person who abandoning 
the holy Ganges runs after mirage. 

-28- 

Mirage is a deceitful appearance of water in a 
desert. The unlucky traveller in a desert is doomed to 
death by pursuing the mirage to quench his thirst. Men do 
not distinguish between the real and the false and thus 
perish in running sifter the latter. 
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^ 3 fftrT 

rR*T ^ *ftfFH%cTCT: II ^ II 

Tb the person whose intellect is deluded and in 
whom still exist the sins gathered in millions of lives, this 
message does not verily present itself. 

- 27 - 


*WIW T*l^ f^RT %^l 

Where one’s mind revels (in the thought on S’iva) 
irrespective of restrictions of time, place or location, there 
he will attain by sheer contemplation union with S’iva by 
becoming one with S’iva Himself. 

- 30 - 


Whether one lives in his own house or dwells in a 
cave or retires to the mountaintop or goes under water or 
envelops himself with fire, it is of no importance unless 
one’s heart is set firmly and constantly on the supreme 
Lord. (See S’ivananda-lahari of S’ankara, verse 12). 



s 3 <MiiH<41Irr if% «w^i u? II 

Even a minor deity has power by virtue of being just 
an aspect of the Lord of all beings. Though enjoying very 
little glory and even less life-span (Hie . minor deity) 
destroys together with their kith and kin those who 
babble “I am the ruling sovereign”. 


- 31 - 

The Bhagavad-gita classifies those who are conceited 
and boastful as rank materialists to be warned against as 
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dangerous to social ethos ( Gita : XVI, 7-20). In his Bhaja- 
govindam, S’ankara asks us not to be proud about our 
wealth, supporters and youth. Time takes away all these 
in a trice. (Verse 11). 

siwn f# spr^l URi \ 

(On the contrary). Lord S’iva, though He is the 
creator of all the worlds and possesses infinite power, 
bestows greatness on the person who says ‘1 am S’iva”, 
conferring identity with Him. 

-32- 

To declare in conceit that one is the lord of the 
universe is vastly different from saying in self-abnegation 
that one is identical with S’iva, Lord of the universe. The 
first is the haughty assertion of the ego. Hiranyakas’ipu is 
an illustration of this attitude. The second is, on the 
contrary, the assertion that God is all that there is and 
that the little ego stands annulled. The Upanishadic 
statement “I am Brahman” is expressive of this truth and 
hence called a Maha-vakya. God is the real T. The ego is 
the spurious T. One should abandon the spurious T in 
oneself and assert the real T. From petty egoism, one 
should pass into the complete selfhood of God (puma - 
ahantd). In his Tripura-sundari-veda-pada-stavam (Verse 
81) S’ankara refers to this truth. 

I will explain to you the observance called Pas’upata 
by which the sages attain the f ulfillm ent of righteousness. 
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wealth, desires and release (which are the four values of 
life). 

-33- 

^TRP3T UK I I 

Having undertaken the blenrishless vow (to 
propitiate Pas’upati) and silently meditating on the one 
thousand names of S’iva which are the quintessence of the 
Vedas, wearing the Rudraksha (the rosary) and sacred ash 
(contd.) -34- 

ticq'jq dc'Jcq ^ 

cfcT: I 

^cTT SRR^rfcTl U^U 

Thus setting at naught the incidence of mortality 
and obtaining the very form of S’iva (the observers of the 
vow are blessed) by the Lord S’ankara who (as the very 
word ' s’amkara ’ implies) always dispenses the welfare to 
all. (s’a/n=welfare; £ara=bestows). Appearing before you 
so that you may see him with your physical eyes he 
bestows release on you. 

-35- 

Liberation is in four stages : 

(i) Sarvipya or similarity to S’iva’s form attained by the 
worship of S’iva. 

(ii) Samplya or proximity to S’iva results by singing His 
glory. 

(iii) Salokya or winning the S’iva-loka is the joyous 
fellowship with the Lord’s devotees and 

(iv) Sayujya or union with S’iva is secured by the 
contemplation on the Lord as of the form pervading 
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the universe of the moving and unmoving things. 
This is the ultimate release. See S’iviinanda-lahari 
of S’ankara (28) 

That which was taught to Rama in the 
Dandakaranya [forest] by sage Agastya who appeared 
from the pot, all that I will narrate to you. Listen with 
devotion. (So the Siita said). 

-36- 

Thus ends the first chapter of S’iva-gita. 
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Chapter II 


wi ^T 3teri +K<IWH) TIWTl 1 ? I I 
^rT: ItaltMIHW: ^ 

The sages asked: 

Why did Agastya come to the presence of 
Ramacandra? How, too, did he initiate Raghava into that 
blemishless Viraja vow? 

Kindly tell us what result did Rama obtain by that 

vow? 

Wfa *TCT tfldiq ffl l WI9RTI 
cRT ftciMsuti <N«*: II ^ II 

Siita Said 

When Sita, the daughter of Janaka, was abducted by 
Ravana, Raghava was wailing in sorrow of separation 
(from Sita). 

PlR£f PUg+lil PUlfiRt f^T^RI^I 

4l$tas%ld: MI<HHU$flt ^p^T:l 1^11 

Raghunandana (Rama) wanted to put an end to his 
life along with his brother, (pining) in sleeplessness, 
oblivious of his own self, taking no food, for days and 
nights. -3- 

#^5srnfrRlfRT r&t 

3W ?T dlfePI WTC I ddKIdKdi gfa: II « I I . 
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Coming to know this (condition of Rama), Agastya, 
the husband of Lopamudra, arrived at his (Rama’s) place. 
Then the sage taught him the emptiness of the worldly 
life. 

fSfc 3 f^TRlfcT i % II 

Agastya said 

O, the king of kings! What makes you grieve? Let it 
be enquired. Whose is this beloved? Don’t you know that 
this body is made of the five physical elements and hence 
inert? 

- 5 - 


3nwr * ^ 1 1 ^ M 

The Self which is unsullied by blemish, the very 
embodiment of Existence, Consciousness and Bliss, and 
all perfection, is neither bom nor dies nor partakes of 
sorrow. 

- 6 - 


rT^rrf^r xn^4^pf 1 1 

This sun (for example) is established as the basis of 
seeing on the part of all the worlds (beings), and yet is 
never touched by any of the defects of sight (in those 
beings.) 




- 7 - 



II t; II 

The Self, tod, s imil arly, which is the inner being in 
all is not affected by sorrows. The body also is only a lump 
of impurity and abandoned by the liberated as inert. 

- 8 - 

^f| 

cpnfir I tl l 

The (body) is burnt (on death) by firewood lit by the 
fire and is eaten by the jackal etc. Even then, it does not 
know anything. What could be its pain by separation 
(from its erstwhile kith and kin)? 

- 9 - 


<wrawwi«nft ?ti 

I I ?o|| 

It may be a young girl of golden complexion or dark 
like the blade of the sacred grass, with a slender waist 
bent by the large and lofty breasts. 

- 10 - 

<I*M<*3*A II ?? II 

(It may be a girl) with expansive hip and bulky 
bottom, with red feet like a lotus with a moonlike face and 
with lips of crimson like the bimba fruit. 

- 11 - 


JM'&RxHtani 44r<fc3<llPl'ft II ?^H 

(It may be a girl) with two eyes beautiful like the 
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blue lotus, with a speech like the amorous cuckoo and 
with a gait like that of an elephant in rut. 

- 12 - 


H ^ II ? 3 I l 

One who thinks of a girl (of the above description) 
"She is favouring me with sidelong glances through the 
five finest shafts released from the bow of Cupid" is a 
dunce stricken by Cupid in all the five sense organs. 

-13- 

The bow of Cupid is made of sugarcane. His shafts 
are the five flowers which are red-lotus, as’oka, mango 
flower, jasmine and blue-lotus. 

rlFTT 3*Tl 

3^#: 3 ^: H#SR: II II 

I will teach you on the enquiry of discrimination 
regarding her (the woman). Listen with attention, O, 
King! He (the Self, indwelling in all) is neither a woman, 
nor a man, nor is He a neuter; He is formless, complete 
Being, seer, unattached witness and sustainer of all life. 

-14- 

See S’vetas’vatara-upanishad speaking of the Self : 
"Thou art the male, the female, the old carrying a staff for 
support" (IV.3). 

m 3I3TI 

m * ’FFrfcT qK%El?l s r J TtfrT * folfal I ? St I I 

She, who has delicate limbs, is soft, young (and yet) 
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a lump of impurity and is inert, does not see nor smell 
anything. 

- 15 - 

The body though beautiful is yet inert and 
unconscious. It is to be distinguished from the inner spirit 
inhabiting it, which is none of these bodily traits. 

xHfalSTT TIER I 

Her body is merely the skin, 0 Raghava! See with 
(your) intellect. She (Sita) who is considered dearer than 
(your) life (by you), she, alas, is only the object of 
revulsion. 

- 16 - 


3IR*n 5FTTRR: I l l 1 

If they (the bodies) made of the five elements 
originate only from the physical elements, not from the 
Self, the indweller, one in all of them, perfect and eternal 
(contd). 

- 17 - 


5PRT: ^ trgf II ?^;| | 

Who is it that is the beloved wife there? Who is her 
husband? All are siblings. 

- 18 - 





I ?*U 


The space becoming partitioned by the houses 
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constructed in a row does not suffer any damage when it 
(the row of houses) is consumed by fire. 


-19- 


See Bhagavad-gita (XQI-31). 

Janaka, the king of Mithila when informed that 
Mithila .is bur ning said that he is not bothered. What he 
meant was that his true Self is not attached to anything. 

Similarly, the Self residing in the bodies and in itself 
perfect and eternal is not at all destroyed when they are 


If one thinks that he is the killer and if one thinks 
that he is the killed, both of these do not understand. This 
(Self) neither kills nor is killed. 

- 21 - 

(See the Bhagavad-gita (11-19). Cp. Emerson’s 
Brahma: "If the red slayer thinks he slays, or if the slain 
thinks he is slain, they know not well the subtle ways I 
keep and pass and turn again". 

Therefore, O king ! what could be the cause for such 
exceedingly painful depression (on your part)? Knowing 
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your own true nature and giving up this sorrowing, be 
happy. 

- 22 - 


3% f -M I 

dldlfofol^lRwf WQ*{\ I M 

S’r'i Rama said 

O Sage! If neither the body nor the supreme Self has 
sorrow, how is it that the fire of the pangs of separation 
from Slta consumes me? 

- 23 - 

The body is inert and hence is unfeeling. The Self 
(Atman) is supreme reality and is beyond any sorrow. 
How is it that I still suffer this travail? Am I a third 
entity different from the body and the Self ? This is the 
question by Rama. 

H c^fc T:! 

<T3T faNld: if i I 3« II 

O Foremost of sages! It was stated by you that the 
objects which (as a matter of fact) are constantly being 
experienced do not exist. How can faith arise in me in 
that (statement)? 

- 54 - 

How can the experienced contact with the objects of 
the word be denied or dismissed as non-existent? Rama 
has grave doubt in this matter. 

?nf$T 


27 



Is there (an experiencer) other than the body and the 
supreme Self? If not, who is the experiencer of either 
pleasure or pain, by which the creature is scotched? Tell 
me that, O most excellent among the sages! 

-25- 

*l*kc4 


gsfar siwft wm curr I 

JTPIT 5 3Jf^ fofe f 



wr^\ \ l 


Agastya said 

Maya, the delusive power of S’ambhu, (S’iva), is 
difficult to discern. By that (may a.) the world is deluded. 
Know that maya to be the primordial (physical) cause (of 
the world) and Mahes’vara (the supreme Lord S’iva) to be 
the weilder of maya. All this world is indeed pervaded by 
the parts of that (maya). 

-26- 


Cp. The Bhagavad-gita statement:- 

"My maya is divine and is difficult to be overcome". 

[mama maya duratyaya]. (VII- 14). 

See S’veta s’vatara-upanishad (IV-10) 

The Bhdgavata exclaims: "O Lord! Who can 
penetrate thy mystery, know the where, the when, the 
what and the how of thy maya ?" (kva va katham va kati 
va kadd iti (ko vetti)? 




The supreme Lord is of the nature of Existence, 
Consciousness and Bliss-Infinitude, is all-pervasive and is 
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the Self of all. In the co mmunit y of souls, one aspect of 
His alone abides in the hearts of living beings. 


-27- 


ifrf % I I I 


Just as the sparks of fire are generated when joined 
with firewood, the aspects of the supreme Lord (arise as 
souls) joined with their beginningless moral deserts. 
Associated with the beginningless impressions, they are 
called as (the intelligent souls) and the knowers of the 
body ( kshetrajnas ). 

See Bhagavad-gita (XV-7): “My one aspect is this 
co mmunit y of souls". ( mamaivamsjo S'va-loke). 

The Lord calls the souls as His superior nature 
(Para-prakrti). See Gita (VII-5). 


%fcf 



They (the knowledgeable people) say that the four 
(faculties) of mind, intellect, egoity and memory arc 
(collectively) called internal organ (antah-karana). The 
intelligent souls are (consciousness) reflected in that 
(internal organ). So the experienceing souls are neither 
the physical body alone nor pure consciousness alone but 
a strange and mysterious compound of the two. 

-29- 


cRTt trafo* pr wti i \o n 

It is they (the souls who are reflections of 

.29 
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consciousness in the internal organ) that attain soulhood 
and are the experiencers of the result of their actions. 
(The experience of) pain or pleasure arising out of the 
sense-object-contact are theirs only. 

- 30 - 


Such souls alone experience the (fruits of their acts) 
in this body which is the locus of experience. 

- 31 - 


FTRT WVR %fcT fefoi l 

fW<IMd ^fT: II ^ H 

Body is said to be of two kinds: The stationary and 
the mobile. There, the stationary are the bodies like those 
of creepers and bush which are too fixed to move. 

- 32 - 


3V&ZI: £<MHd4gRldl ifrt WWl: II 3^11 

The mobile are those (i) bom of eggs (ii) of 
perspiration and (iii) those that are bom cleaving the soil. 

- 33 - 

The fourth kind of living beings are bom of a 
mother’s womb (jarayuja). 

<l*m^d^l I II 

Some souls enter the (woman’s) womb for 
embodiment. Others attain the state of the trees. (All this 
happens) according to their bad or good deeds done and 
according to their understanding. 

- 35 - 
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%frT TT^n^l 

Mqfcflr St^RTWl I I 

It is the soul alone that thinks of itself as "I am 
joyous; I am miserable," deluded by the maya of S’iva, 
though it is by nature supernal light and unattached. 

- 35 - 

fag: l I \\\\ 

The six-fold (internal) enemies: (i) lust (ii) anger, (iii) 
greed (iv) arrogance (v) jealousy and (vi) delusion are said 
to be located in the egoity. 

- 36 - 


35# 3fa: WSidi l l 

The soul is bound only in the states of waking and 
dream. Since it (the egoity) is absent in deep sleep, the 
soul attains there the nature of the Lord S’ankara. 

- 37 - 

H +K u r I 

3# V'naqQ^i dm <4i g?*# fafal l 

Only the soul conditioned by the internal organ 
which is the modification of maya becomes subject to 
pleasure and pain. The world is perceived in S’iva through 
maya just as silver is seen in nacre. 

- 38 - 


d# far*r fsrr \ \z\l 

The discr imin ative knowledge (being available to 
everyone) there is none subject to pain here. Hence free 
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yourself from sorrow (by discriminative knowledge). Why 
do you grieve in vain? 

The real must be discriminated from the unreal, the 
Self from the transient not-self, in order that the pain- 
pleasure syndrome is overcome. Cp. Bhagavad-gita: 


wrift * u»m 

S’ri Rama said 

O Sage! All that was said by you to me is true. Even 
thus, this powerful prarabdha (the fruits of action that 
have started to materialise) and adrshta or unseen results 
(of the past actions) do not leav$ (me). 

- 40 - 


f^fiT4T 

* I II 


Just as the liquor produces inebriation even to the 
twice-born (brahmana) (regardless of the nature of the 
drinker), even though ignorance has been destroyed in 
him, similarly the experiences arising out of the 
prdrabdha do not leave even a person of discriminative 
wisdom. 

- 41 - 


TOct *TT I 8^ H 

What is the use of protracted talk? The love I feel is 
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only the prarabdha which is directed by S’iva; it afflicts 
me day and night; similar, too, is egoity. 


- 42 - 


arererflfea t fasten 

JltfigMW: fo^cTT T^Tl I 

The soul exceedingly tormented (by the work of 
egoity) leaves the gross body on death. Hence, O 
Brahmana! let a way out be taught to me to safeguard my 
soul. 


Thus ends the second chapter called "The Teaching 
of Dispassion” in the dialogue between Agastya and Rama 
in the latter part of the S’ri Padmapurana in the S’iva- 
gitd whit&i is an Upanishad, Brahma-vidya and Yoga- 
sdstra. 
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Chapter HE 


* ^3T: TO I 

f%cT ^ TO ^^TRd %Wj;l I ? II 

Agastya said 

One who is seized by lust, greed etc., does not 
receive well any healthy advice. The advice for good does 
not agree with him as medicine to a dying man. 

- 1 - 


'ftrTT ?ftcTT %^T JuRmH 
mHTOifci m ^ I ^ M 

O, Prince among men! There is an ocean in the 
middle (between you and) Slta who has been carried away 
by the deceitful Rakshasa (Ravana). How is it that it is 
not (considered by you) as a very exacting task before you, 
(more exacting than even getting wisdom of which you 
seem to be disinclined? 

- 2 - 

TO% W& Sift 

fsN TO ^TT^TT: I \ \[\ 

All the gods are being bound hand and foot (by 
Ravana) like a herd of monkeys at the gates. He has 
moreover celestial damsels serving him with fans (like 
slaves). 


fN MqRt<?ri tfgroWefci 


- 3 - 



*rf^zricTl I « I I 

How can there be the victory for you over (Ravana) 
who, conceited by the boon granted by S’ambhu (S’iva), 
enjoys all the three worlds without so much as a single 
enemy? 

- 4 - 

dfMil II 5( I I 

There is a son to him by name Indrajit, proud of the 
boon from the Lord S’iva. The denizens of heaven have 
fled from many a battle against him. 

- 5 - 

UIcfT q^lEtl 1 

1^#spir:i i ^ M 

There is his (Ravana’s) brother by name 
Kumbhakama who is the slayer of the gods and another 
(brother) called Vibhishana who is long-lived and endowed 
with divine weapons. 

W ^ | V9| | 

(Ravana) has a fort called Lanka which is invincible 
by the gods and the demons and he has a fourfold army 
(of chariot, elephant, cavalry and infantry), in 
innumerable strength. 

- 7 - 

H+iRhI ^ 

^ wl 1^11 

O, Prince! He must be conquered by you single- 
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handedly. How could it be? It is like the child wanting to 
hold the moon in his palm. 

- 8 - 


tT*TT <4 I I €; I I 


Similarly you desire to defeat him, deluded by lust. 

- 9 - 




sw 4 TWTT fpTTl 

* * ftga qr g 4sf$r l ? o ( l 


S’ri Rama said 

O Foremost of the sages! I am a warrior. My wife 
has been abducted by the demon. If I did not kill him 
outright what is the use of my living anymore? 

- 10 - 


cM4l*A Jr 

★wftn p w ; ^1% c r w^4*r i i ?? 1 1 

Therefore, there is no use in your teaching me 
philosophy. My body is consumed by lust, anger and all 
that go with them. 

- 11 - 

Egoity, too, is constantly gnawing at my life. 

- 12 - 

jpTFIT ^Tl 

3FT ^TT^T > ? 3 II 

When one’s beloved wife has been abducted or 
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dishonoured by the enemy, that man seeking to know the 
philosophical truth is the basest of mankind in the world. 

- 13 - 

awhiwi 

fft % g^Rn^r ^ g?:ii ?« u 

Therefore, tell me, O tiger among sages, the way to 
kill him (Ravana) crossing the ocean and (taking him on) 
in the battle-field. There is no preceptor for me other than 
you. 

‘ -14- 


3PM 'iqrq 

h ft w^jfcri I 

Agastya said 

If you surrender thus unto the Lord of Parvatl, the 
imperishable, and if He, the Lord, appears before you, He 
will grant to you all your cherished needs. 

- 15 - 

dgWlfo *Tl 

h ft ^r: ^4 g nwfo Ti gug foni \ 

And how is he who cannot be defeated even by Hari, 
Brahma and gods like Indra to be killed by you without 
the grace of Lord S’iva? 

- 16 - 

ft^ wW »i? 4?4 ftft*pft i i 

Therefore, I will initiate you on the basis of the 
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blemishless Virajd (S’aiva) Agama through which means 
you can become resplendent (with power) transcending 
mortality. 

- 17 - 

frei fcnraifaromftn i [ 

By that initiation, destroying the enemies in the 
battle, you will attain all the wants. And having enjoyed 
the entire earthly kingdom, you will in the end attain 
union with Lord S’iva. 

- 18 - 


3W Wm TTW 

Mg^dKKIdWI I l l 
Siita said 

Then, Rama having prostrated flat like a stick before 
the greatest among the sages and relieved from sorrow, 
spoke with his heart full of joy. 

- 19 - 


fcjpfci 5% wm*: I 

fld n gfc msm % fog 

PusnSto f fft % gfo*RPTt i^oii 

S'ri Rama said 

“O, Sage! I have become one accomplishing what all 
is to be accomplished. The desired goal has come to me. 
What indeed is impossible when thyself who drank the 
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ocean are present before me? Hence instruct me in the 
Viraja-vow, O greatest among sages!” 


- 20 - 


3FRr7 vaqrq 


tr^R^T 3nsfaf WIK^I I I I 

Agastya said 

“This initiation should be commenced well in the 
bright fortnight on the 14th day or, preferably on the 8th 
day (of the waxing moon); or alternatively on an eleventh 
day or on a Monday where the Ardra star is in the 
ascendant.” 

- 21 - 

^JTt l ^ II 


“Whom (the wise) describe as the most beautiful, 
and call as Rudra, the eternal, the Supreme Lord, the 
higher than the high, the highest transcending all, the 
auspicious, the progenitor of Brahma, Vishnu, Agni and 
Vayu, the ever blissful and beneficent.” (contd.) 

- 22 - 

“Meditating on Him (of the above description), 
meditating on the Avasathya Fire and Vayu, controlling 
the five elements and rendering them powerless in the 
order of their qualities (i.e., sound in ether, touch in air, 
form in fire, taste in water and smell in earth.” (contd.) 

-23- 
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JJT5IT: f^IcTT flRdcT: 

tJWWP ^ \ II 

“(Meditating on) the five subtle elements (sound, 
touch, form, taste and smell, gradually being decreased in 
the great elements, like) earth having all the five subtle 
elements, water having four (except smell), fire having 
three (except smell and taste) air having two (only touch 
and sound) and ether having sound only. And thus (one 
passes on to) the state where there is not left any subtle 
element at all. (Thus Maya or Prakrti alone remains as 
the eleventh).” 

The supreme Self (which is the basis of the above 
eleven states) is the twelfth (dvadas’a-anta) (wherein one 
has to establish himself transcending meditatively all the 
lower eleven elements.) 

- 24 - 

jRT Ml^d \ \ 

“(Then reversing this process,) becoming immortal, 
(the elements) should be re-established (in the original 
state of the body by making them evolve again from 
Brahman into distinct entities), and becoming immortal, 
(O Rama) observe the Pasupata vow.” 

- 25 - 


5? Ml^d d+ddd: I 

snrftsr § Pte ra fi l w i w pwi l I 

“I will tell thee this Pasupata vow in brief. Taking 
the resolve in the early dawn itself, establishing the 
ritualistic fire according to your own Vedic branch.” 
(contd.) 

- 26 - 
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FfTrT: ^^1 

^$<Wh41d«* ^p?H^R :l Uttll 

“Fasting, being clean, having bathed, wearing white 
clothes, wearing white sacred thread and adorning white 
garland.” (contd.) 

- 27 - 

3<g4H>l'ri4tolil: l I 

“Then (thou shalt) offer sacrifice with Viraja-chant 
and the oblation of the vital airs Prana, Apana etc. Then 
remaining one-pointed in mind, offer samit or sacrificial 
fuel, ghee, boiled pulse and barley separately till the end 
of the recitation of the hymnal section of Viraja .” 

- 28 - 

anwmRi ^ 3ntfcT ^rr: 1 

“Establishing the sacrificial fire in the Self with the 
chant "O Thou Fire", taking the sacred ash from the altar 
sanctifying it with the chant "Fire is the ash" etc., apply it 
to the parts of the body like the forehead.” 

- 29 - 


<Tftf%ajcT far* ^ xf I \o || 

“A learned twice-born and who is covered by the 
sacred ash is freed from all sins resulting from deadly 
vices, and is liberated eternally. There is no doubt about 


s&M W* 414 - 4 \ 
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“Sacred ash is the power of Fire. Hence one who is 
covered by the sacred ash is powerful. The Brahmana who 
delights in covering his body with sacred ash, bathing in 
it and who lies on the sacred ash is one who has 
conquered his senses.” 

- 31 - 


^ qg TT R 1 ^ II 

“(Such a person), being freed from all sins, attains 
union with S’iva. O great king! Wear the sacred ash in 
this way (described above) and recite the one Thousand 
Names of Lord S’iva.” 

- 32 - 

“I will teach you this by means of which you will 
gain everything.” 

- 33 - 

gcT vjqin 

Wmfiiq 1^11 

Siita said 

Having spoken thus, (Agastya) presented (to Rama) 
the Thousand Names of S’iva, which are declared to be 
the very essence of the Vedas, eternal and that which 
bring about the direct vision of S’iva. 

- 34 - 
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^FricT ^ f^TRTt i 3 <( 1 1 

(Rama) was told by Agastya: "0 Rama! Thou shall 
chant that (sacred formula) constantly, day and night . 
Thence, the Lord will appear and present the 
Mahapasupata arrow. Destroying your enemies with that, 
you will get back your dear (wife).” 

-35- 


^IdWfel dtMUftftMtk l \ \%i\ 

“By the very power of that arrow you can make the 
sea dry up. That is the arrow of the Lord of Parvati 
employed by Him for dissolving the universe.” 

-36- 


4M4MI '’MWd g^T:l 
cre rreaf c feiud i 30 M 

“Without that weapon, victory over the demons is 
extremely difficult for you. Hence, in order to secure that 
(divine) arrow, surrender unto S’ankara (S’iva).” 

-37- 

Thus ends the third chapter called the Declaration of 
Viraja-diksha in the dialogue between Agastya and 
Raghava in the S’iva-Gita which is an Upanishad 
Brahma-vidya and Yoga-sastra found in the latter part of 
the S’ri Padma-purana. 
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Chapter IV 

3PT Tmf^fr TPT: 5^ hUN^ I l ? II 
Siita said 

“When, having stated thus, the foremost of sages 
had retired to his own hermitage, Rama (went to the) 
sacred Ramagiri on the banks of Godavari wherein.” 
(contd). 

- 1 - 


^fcl^ddd?^ I I ^ U 

(Rama) installed the S’iva-linga, (the image 
symbolising S’iva) observing the vow according to rules, 
with all the parts of (his) body adorned with the sacred 
ash and donning the ornament of Rudraksha (rosary of 
beads each of them piously called Rudra’s Eye). 

- 2 - 

I I 311 

Bathing the S’iva-linga with the holy waters of the 
Godavari called Gautami or Sindhu river offering in 
worship flowers of the forest and similarly the fruits 
gathered from the woods (contd.) 

- 3 - 

f^TrT: I 

5R^?raf^irr^:i I «n 
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Covered by sacred ash and resting on the sacred ash, 
seated on the tiger-skin, chanting the One Thousand 
Names (of S’iva) night and day without thinking of 
anything else whatever (contd.) 

- 4 - 

MmfoR : l 

flRPfci '*Hlgl<l xT WRR: II II 

Living on fruits (alone) for a month, on leaves 
(alone) for a month, living on water alone for a month and 
living on air (alone) for a month (contd.) 

- 5 - 

^RT: SRrenrRT *#^R[I 

1 1 I 

Calm in mind, controlling the senses and cheerful 
(Rama) meditating thus on the Supreme Lord who dwells 
in (one’s) heart-lotus and who bears Uma in a half of His 
body, (contd.) 

- 6 - 

I V9 1 | 

(Meditating on the Lord) with four arms, three eyes, 
with matted hair luminously tawny like lightnin g , 
splendrous like the millions of suns, and cool like milli ons 
of moons (contd.) 

- 7 - 

M«l»w n ftum; l I *;|| 

(Meditating on the Lord) adorned with all 
ornaments, donning the serpent as sacred thread, wearing 
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6 



the tiger-skin as clothes, bestowing blessings and 
fearlessness (through His hands) (contd.) 

- 8 - 

amrsnrfrrdsr ^ 

1^11 

(Meditating on the Lord) who wears the tiger-skin as 
upper garment, being paid obeissance by the gods and 
demons alike, having five faces, with moon on His head, 
carrying the trident and the drum (contd.) 


- 9 - 

# w# # I ?o m 

(Meditating on the Lord who) is eternal, permanent, 
pure, steady, imperishable and indestructible, chanting 
(the Lord’s holy names) constantly. And four months were 
past for Rama in this way (contd.). 

- 10 - 

3PT SFPIPfRpfrPT:! 

\ ?? I I 

Then a tremendous sound emanated frightenin g like 
the tumult of the oceans at the time of deluge, resembling 
the noise generated by the churning of the ocean with the 
Mandara mountain. 

- 11 -. 

cTR^T to:! I 

(It was like the terrific noise) that erupted when the 
city of Tripura (of the demons) was confounded totally 
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consumed by the fire emitted by the arrows of Rudra- 
S’iva. The Brahmanas hearing the tumult reaching unto 
the Pushkara and, bewildered, gathered in the presence of 
effulgent Rama. 

- 12 - 

tWu felt 

«£mc+H: i i ? ^ m 

Bewildered by that splendour, Rama, the son of the 
king (Das’aratha), was not able to discern the ten 
directions. He was fast lapsing into confusion. His vision 
was clouded. 

- 13 - 


^rT 'dqm 

fl^STT: ! 

| ^|| 

Siita said 

"O, the foremost among the Brahmanas! Rama 
reflecting (upon this phenomenon) guessed that it was the 
trick of the demons. Then, Rama, the supreme warrior as 
he was, stood up, stringing his bow. 

- 14 - 

t nil 

He propitiated the divine arrows like the Agneya, 
Varuna, Saumya, Mohana, Saura and Parvata which had 
been quite sharpened and sanctified by holy chants. 

- 15 - 

ftugd* 

WIgT i 
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(Propitiating weapons like) Vishnu-disc, the giant 
disc, the Kalacakra of Vishnu, the Raudra, the Pas’upata, 
Brahma, Kaubera, the thunderbolt of wind (contd.) 

- 16 - 

And many other divine weapons like Bhargava, 
Rama aimed them (at the demons). 

- 17 - 


The sanctified arrows and weapons released by 
Rama, the ruler of the world, were just swallowed up by 
that power (of the demons), just like the rains of the dense 
clouds falling on to the sea. 

- 18 - 


cRT: srta 

gjft* i 

Then, in a trice, his bow slipped from the hand, also 
the quiver and the leather-cap protecting the thumb (of 
Rama), the king of the world. 

- 19 - 


cTf'JT TJIcT <jT^d: I 

Trft ^r.-l 1 ^«n 

Seeing this the frightened Lakshmana fell in swoon 
on the ground. Then, Rama not being able to do anything 
collapsed on the ground on his knees. 

- 20 - 

»WlfokE: sfa* STC'JT »TcT: I 
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Eyes closed, with fear striking him, he (Rama) 
surrendered unto S’ankara (S’iva), uttering loudly the 
thousand names of S’ambhu in correct accents. 

- 21 - 

mm ^tt I i 

And (Rama) repeatedly prostrated before S’iva, 
falling flat like a stick on the ground. And the tumult 
arose again as before, making the quarters resound. The 
entire earth shook frightfully and the mo untains 
trembled. 

- 22 - 

TPKg 1 i I I 

Then in a moment Rama’s power went cold like the 
moon. Rama opened his eyes seeing things as far as he 
could. 

- 23 - 

(Rama) saw the bull (the carrier of S’iva) beautified 
in every way as if it were the lump of (white) butter 
emerging out of the churning of ambrosia (or milk). 


- 24 - 
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(Rama saw the bull) with its two horns capped with 
gold and resplendent with the emerald green, with its 
looks shining like sapphire gem and its neck covered by a 
short piece of wool. 

- 25 - 


f^Tt ^Tl l l 

(Rama saw the bull) adorned by the cloth embedded 
with gems on the back with the white chowries and 
tintinnbulation of small bells attached to it fillin g the ten 
quarters. 

- 26 - 


(Rama) saw Mahadeva, the Supreme Lord, seated on 
that (bull), his form pure like the crystal, splendrous like 
millions of suns and cool like millions of moons. 

- 27 - 


(Rama saw the Lord) wearing the tiger-skin, 
adorning the serpent as the sacred thread decorated in 
every way, bearing the matted and tawny hair glowing 
like lightning. 

- 28 - 

(Rama saw the Lord), the blue-throated with a tiger- 
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skin for upper cloth, donning the moon on the head, with 
ten arms shining with a variety of weapons and with (His) 
three eyes. 

- 29 - 

PR i l«l! 

(Rama saw the Lord) the youthful, the foremost 
among persons and of the nature of Existence, 
Consciousness and Bliss. 

- 30 - 


(Rama saw) there itself (Mother Parvatl) who was 
seated gracefully, with a countenance resembling the full 
moon, whose form was like the garland of blue-lotus with 
the shining resplendence of emerald. 

- 31 - 


dKltedlftd \ 

(Rama saw Mother Parvatl) who was decked with 
the ornament made of pearls, resembling the night-sky 
pervaded by stars, and whose gait was slow by virtue of 
bearing the weight of the breasts high like the Vindhya 
mountain. 


- 32 - 


ftwU’K'iMtytlf RdHl'Ulg^'Miql l *311 

(Rama saw Mother Parvatl) the most exalted, whose 
waist gave rise to doubt whether it was existent or non- 
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existent, bedecked with divine ornaments and anointed 
with divine sandal paste. 


- 33 - 


foWMIH'KfeKi 33^ 3 1^ 1 

aWWifa ' lfavMH t dH^eWKWI > nid l ^ > 1 3«M 

(Rama saw Parvati) who was wearing a divine 
garland, with eyes like the blue-lotus, with a countenance 
shining by the locks of hair and beautiful by the partaking 
of the betel leaves. 


- 34 - 


aRwwwJiw i I 

(Rama saw Mother Parvati) whose body was aglow 
with goose flesh resulting from the embrace of Lord S’iva, 
who is of the nature of Existence, Consciousness and 
Bliss, the cause of the world and hence the Mother of all. 

- 35 - 




Rama thus saw (Mother Parvati) who whs the very 
essence of beauty. (He also saw the gods) who were 
mounted on their respective vehicles, their arms lustrous 
with various weapons. 

- 36 - 


uiRift mRmrwjI 

I 3*811 


(Rama saw them) chanting the Sama hymns like the 
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Brhad-Rathantara surrounded by the guardians of the 
quarters accompanied by their respective consorts. 


- 37 - 


gcHjl I 

(Rama saw) Lord "Vishnu coming first mounted on 
Garuda with His conch, disc and mace, luminous like the 
dark waterladen clouds and accompanied by Lakshmi 
shining like lightning. 

- 38 - 

awrt 3 <huhhi > * Wll 

(Rama saw) that Vishnu reciting the hymn of S’ri 
Rudram with one-pointed attention; and then god Brahma 
with his four faces seated on the swan. 

- 39 - 


I «o | | 

(Rama saw that Brahma) praising with all his four- 
faces the Supreme Lord with hymns addressed to Him 
taken from the four Vedas, accompanied by his consort 
Sarasvati and with long beard and wearing matted locks 
of hair. 

- 40 - 


(Raipa saw) the congregation of sages extolling Lord 
S’iva with the hymns of the Atharva-s’iras. (He saw) the 
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blue ocean filled with the waters of the rivers like Ganga 
and others singing the praise of the Lord. 

- 41 - 

(Rama saw) the great Nagas (serpents) like Ananta 
etc., as large as the Kailasa mountain, worshipping the 
Lord of Parvatl with S’vetas’vatara hymns. 


- 42 - 

gm* | ^|| 

(Rama saw them) addressing the hy mns to S’iva 
from the Kaivalya-upanishad , adorned with gems and 
precious stones and (saw) the Nandikes’vara, with the 
golden staff borne in the hand standing to the front (of the 
Lord S’iva). 

- 43 - 


^dltFU^xR rRTl I ««M 

(Rama saw) Ganes’a like a mountain mounted on the 
mouse on the right side; and similarly (he saw) following 
Ganes’a Lord Subrahmanya, the six-faced, mounted on the 
vehicle of peacock. 

- 44 - 


+wiRu>ji i y^n 


(Rama saw) Candes’a and Mahakala (the chief 
retinue of S’iva) standing on either side with terrific form. 
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He also saw) Kalagni Rudra (a form of Rudra) glowing 
like the forest-fire and standing at a distance. 


- 45 - 


gr:i 

(Rama saw) the three-footed Bhmgi. Riti with his 
irregular body dancing in the front and (also saw) the 
leaders of the Pramathas, the retinue (of S’iva), with a 
variety of uncouth faces in their numberless multitude. 

- 46 - 


(Rama saw) the Mother-goddessess (like Brahml) all 
around (S’iva) possessed of a variety of vehicles, the 
Siddhas, Vidyadharas and others engaged in the chant of 
the Holy Five Letters (panca-akshari). 

- 47 - 


(Rama saw) the chorus of the divine hymns to S’iva 
recited by the group of Kinnaras and the groups of 
Brahmanas chanting the holy hymn of Tryambakam (from 
the S’ri Rudram ). 

- 48 - 


UlM'd HI (<.4 

I II 

(Rama saw) Narada in the heavens playing music on 
the Vina and dancing and the group of celestial damsels 
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like Rambha and others performing nrtta (dance with 
mere gestures and footwork and nrtya (dance-movements 
to communicate the meaning of words). 

- 49 - 


(Rama saw) the circle of Gandharvas like Citraratha 
singing and saw Kambala and As’vatara who adorned 
S’iva’s ears as rings. 

- 50 - 

4>MH cWTl 

f^T fcTFTf I I I | 

(Rama saw) the two singing Pannagas called Kapala 
and Kambala. On thus seeing the court of the great Lord, 
Rama, the scion of the Raghu family, had accomplished 
his life’s mission. 

- 51 - 

infciswvi mi 

Praising S’iva, the Supreme Lord, with words filled 
with overwhelming joy and reciting the divine One 
Thousand Names (of the Lord S’iva), Rama prostrated 
again and again before Him. 


- 52 - 

Thus ends the fourth chapter called the Theopkany 
of S’iva in the dialogue between S’iva and Rama in the 
S’iva-gita which is an Upanishad, Brahma-vidyd and 
Yoga-s’dstra, as given in the S’ri Padma-purana. 
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Chapter V 

^<frR^<di^f^RdRjRR : I I ? 1 1 
S’ri Suta said: 

Then, there appeared a grand chariot made of gold 
scattering to the very ends of quarters manifold rays of 
the precious gems. 

- 1 - 


grPratoTOf?^: ^d^Wdl^d: 1 1 ^11 

The four huge wheels (of the chariot) were 
besmeared with the slush of the Gautami river; it was 
bedecked with the festoon of pearls and covered by a 
hundred white canopies. 

- 2 - 


I Mil 

/ • / 

(To the chariot) were yoked thoroughbred steeds 
which were luminous with hoofs of pure gold. (The 
chariot) was radiant with canopy made of pearls. Its 
brilliant standard with the emblem of a bull was fl ying 
aloft. 

- 3 - 

MlR^ l dd* 5g ;d5 *W MiRhPKt T : II Vll 

Accompanied by elephants in rut looking resplendent 
by the five elements (and their presiding deities) and 
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adorned by garlands with flowers that blossomed in the 
Parijata trees (contd.) 

- 4 - 


l l *C H 

Musk secreted in the navel of the musk-deer m aking 
a mire, the swarm of bees attracted by the incense of 
sandal-wood and camphor (contd.) 

- 5 - 


dHI ' dKIiF l fe cT: \ 

II ^11 

Filled with a tumult like that of the clouds at 
deluge, accompanied by various musical instruments, 
thronged by the teams of Kinnaris pouring out melodies 
with the lute and the flute (contd.) 

- 6 - 

f^T V&X 5FFT:I 

dftldidd l vaU 

Having created thus the best chariot, S’ankara 
(S’iva) got down from the bull and entered, along with the 
Mother (Parvat'i), the silken seat. 

- 7 - 


.fldalfed; [ l t; i i 


The blue-throated and tawny-haired (S’iva) having 
been gladdened by the wafting of the white-chowrie by the 
lotus-eyed divine damsels and the pleasant breeze of the 
fans (contd.) 

- 8 - 
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^rnf^wnrl i til 


All the three worlds were filled with the tinkling 
sounds of the bracelets, with the tintinnabulation of the 
beautiful anklets, with the lilting melodies of the lute and 
the flute. 

- 9 - 


%3MRHdR %: I 
grff q T:l I 

I I ^ o | | 


(All the three worlds were filled) with sweet chirps 
of the parrots and the callings of the white-doves. The 
peacocks on the very sight of the snakes adorning (Lord 
S’iva) danced exhibiting the numerous eyes of their spread 
tails. 

- 10 - 


SRFPtT I 

f&i M^dMilcHdU I ?? II 

(Lord S’iva) whose standard is marked by the bull 
lifted the prostrating Rama with a delighted heart an d 
brought the divine chariot. 

- 11 - 

^TcT: Rl| I ^11 

Having sipped earnestly the pure water from the 
water-jug and after making Rama also so sip and sit on 
his lap (contd.) 

- 12 - 
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rTcT: | | ^ j f 


Then (the Lord) gave him (Rama’) a j; t • , 

pitpa U ta. ible qU1V<ir aml ^ * he **» - °called 


v3rW ^»T <i4UPl <iiq<. 

shwiww^ *te g a»re i ft4 ■yri i ?«n 


- 13 - 


And Rama was told by the Lord (S’iva) donning- th* 
moon on His crest, "O, king! This arrow is ferocious 
dreadful and will destroy; the world" ’ 


- 14 - 

3ftt sntef 

“lb this (arrow) there is no resistance in all the 
three worlds. Hence it should hot used in an insignificant 


- 15 - 


“Therefore, Rama! Only when danger to life • 
imminent it should be used. If it were emnlov 3 
otherwise, it will prove to be the end of the World.” * 


- 16 - 


'KWJftd: WWW JH^gJd I I 


?on 


After instruction in the use of His arrow the Great 
Lord (S’iva) called the foremost of the gods and the 
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guardians of the quarters and distributed the weam^ + 
each of them. Extremely pleased, the Lord said: (contd.) *° 


^ tot fawfozrfcN 

cTT% wi I ?t;M 

"This Rama will kill Ravana with these divine 
arrows. I have given the boon to bim (Ravana) that he 
could not be killed by the gods." 

- 18 - 

«WWWI r& I ?f;| ) 

"Therefore, when all of you t akin g the form of 
monkeys are filled with the enthusiasm for war, these 
(weapons) will assist you (in the war against Ravana). By 
that, you will be safe and secure." 

- 19 - 


cRT5TT f$TC?TT *J£T §T7: 

WZf ?NV: MWW l Ro | | 

Accepting His command, bowing in all h umili ty and 
doing homage (to Him) with folded palms they fell at the 
feet of S’ambhu (S’iva) who gave them the respective 
weapons with pleasure; 

- 20 - 


I 1 1 

The arrow named Narayana was given by Vishnu 
the sworn foe of the demons, Aindram by Indra, Brahma- 
danda by Brahma, Agneya by Agni. 

- 21 - 
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spttsfa ^fri 

^it STRISraam^ 5R33R: | | ^|l 

Yama gave Yamyam, Nirrti gave Mohastram, 
Varuna gave Varunam, Vayu gave Vayaviyam. 

- 22 - 

#HT qR^I 

fe^TT qrcwfoMHj I 1 1 

Sun gave the arrow called Sauram, Moon gave 
Saumyam, Is’ana gave Raudram, (the Vis’vedevas gave) 
Pavakam, the Vasus gave the Vasavam. 

- 23 - 

3W f* SR^5I TPTt WWR:I 

5T>Ic¥t srfrflj# l M 

Then Rama, the son of Das’aratha, very happy and 
prostrating before Lord S’iva, with folded palms and in all 
humility, prayed to the Lord with devotion. 

- 24 - 

S’ri Rama said : 

"0 Lord! The saline sea is unfordable by any human 
beings. The fort-city known as Lanka is impregnable by 
gods or demons.” 

- 25 - 

aA'b'ftdJIfeM TRraT <=H'<?tKI l 

^ WWWfiid l: Mf^TT : || ^ (I 

“The Rakshasas live there in millions and millions. 
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supremely strong, every one of them devoted to the study 
of his branch of scripture, all of them devotees of S’iva 
and who have subdued their senses.” 

- 26 - 



WI+iRhi Star wn utot ^ i I 


“They are possessed of m anif old magical powers, 
very intelligent, performing daily the fire-sacrifice ( agni - 
hotra ). How can they be conquered by a single person like 
me or my brother in battle?” 

- 27 - 


3FT?TtSWTcT: II ^r;| | 

The Lord said: 

"Rama! There need be no question by you about 
killing Ravana or the destruction of the Rakshasas. The 
time of his end has arrived.” 

- 28 - 


qTtT sftrfa §WcTl I 

"O, (Rama) of noble observances! They have 
embarked on unrighteousness and are harming the 
Brahmanas and the gods. Hence the shortening of their 
life-span and of them welfare too (is immin ent) ” 

- 29 - 


tot PteftmRn 

WUIfluj 1 I \o\\ 
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"You will kill Ravana who has insulted Slta, the 
queen (of Ayodhya). In a battle, it is easy to conquer an 
enemy who is given to sins.” 


- 30 - 


3TSl4Pkd: 

3T«ftd^4RKdl2>i4 TRT yi4<dlsftT qTl 
tewi+i<?l snWTT^r t \^\\ 


"It is a piece of good fortune that an enemy devoted 
to sinning is secured. Even if one has mastered the Vedas 
and philosophical treatises and even if he is ever wedded 
to the practice of virtue, he will fall from the right path 
when the time for their destruction has arrived.” 

- 31 - 


'Stav'ri TRf: tidct mfadl l 
sU^URI 3gOTT%[ TTR RTR: RR f^TcT: I I ^ I I 

"The destruction of the crooks by whom all the gods 
and Brahmanas and the sages are constantly tormented, 
is in the very nature of things foregone.” 

- 32 - 


TFT 

WTOTT RTRT 'OTRrTTT: II ^^11 

"Rama! In the city of Kishkindha there have been 
bom a number of monkeys with the aspects of the gods, 
unconquerable and eminently powerful.” 

- 33 - 


iiw ^ Ii 4 str q 4tfoft rq;l 

RRJ OTftfRT:! 

TOT wvn IFF dHU«W PHBRMf l I W I I 
"They will assist you. With them, build a bridge 
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across the sea. Let the monkeys march across the bridge 
built with myriad rocks. Killing Ravana along with his 
tribe, bring back your beloved (Sita).” 

- 34 - 


3renftr gsgf^anf^r f^ricTN 

"Where there could be victory with (ordinary 
conventional weapons) there thou shall not use the divine 
shafts. Nor shall you aim your arrows at those who do not 
possess divine arrows nor at the poorly armed; nor at 
those who are wont to run away (from the battle-field). If 
one aims divine shafts at these people he will himself 
perish.” 

- 35 - 


f^T Wtl ^1 I ^ M 

“Whatever it be, what is the point in repeated talk? 
The world has been created by Me only; it is constantly 
protected by Me only and is dissolved too by Me.” 

- 36 - 


U&S gi N \ ^11 

“I alone am the non-dual Reality and the destroyer 
of the world. O, King! I am also the destroyer of death. On 
the dissolution (of the world) I am alone all this entire 
world consisting of the animate and the inanimate.” 

- 37 - 
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See Bhagavad-gita, XI, 32. 

#ffti \\*\\ 

“All the Rakshasas with the frenzied fervour for war 
are already gathered into me even before you start the 
war. Be thou a mere pretext for that. You will attain the 
fame in war.” 

-38- 

See Bhagavad-gita, , for the well known statement: 
“Be thou a mere pretext. I have already won the war”. 
(XI - 32, 33, 34). 

Thus ends the fifth chapter called the The Bestowal 
of Boon to Rama in the dialogue between Siva and Rama 
in the S’iva-gita which is an Upanishad, Brahma-vidya 
and Yoga-s’astra, in the S’ri Padma Purana. 
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Chapter VI 

sftrw 'WMi 

I I ? I I 

S’ri Rama said 

“O Lord! (Having heard you declare that you are the 
creator of the world) a great wonder wells forth in me. You 
are the Lord with the moon on your crest, with three eyes 
and as radiant as a pure crystal.” 

- 1 - 


3P^T ^ ASM R\\ 

“You have a form with limited stature bearing the 
masc ulin e appearance, accompanied by Mother Parvati 
and sport here itself with your entourage of attendants.” 

- 2 - 


& sftf qss p pfe «HltaKhrcqi 

i [ 1 

“How is it that you (create, protect and dissolve) the 
world made of the five elements and consisting of the 
animate and the inanimate? Tell me, O, the beloved of 
Parvatil if you have concern for me.” 

- 3 - 

'ire ^n^RraFniN Mail 
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The Lord said 


“Listen, Rama, the high-souled and of noble 
observances! I will tell you that which is difficult to 
comprehend even for the gods (and which can be 
understood) only by continence and by effort, and through 
which you will with ease cross to the other shore of the 
sea of births and deaths.” 

- 4 - 


flgST: TRWT l I ^ I I 

“The five elements, the fourteen worlds, the oceans, 
the mountains, the demons and in the same way the sages 
that are seen (are My glorious manifestations).” 

- 5 - 


WH ^TFTT: ^ ^ vititycW: II \ I I 

“And others that are seen like the unmoving trees 
and the moving (creatures), the Gandharvas, the 
attendants of S’iva, the Nagas, all these are My glorious 
manifestations.” 

- 6 - 


srag: ^ f^TcR I vs || 

“In ancient days, the gods like Brahma desirous to 
see my personal form churned, as a team, the mountain 
Mandara, the dearest to Me.” 


*rt cT^T g^T: f&cTT: I 


- 7 - 



5TR d^Jl^di iWW'HHfl | ^|j 


“The gods, standing in front of Me, praised Me with 
folded palms. On seeing them, thus, the gods were 
deluded by me in fun and the intelligence of Brahma and 
other celestial beings was obscured.” 

- 8 - 


*11 ♦*!.§: ^ ^Rri^rfcTI 
3FnfW 3WT:il *1) 

“Remaining ignorant, they repeatedly asked me: 
"Who are you?" Then I told the gods "I am the primordial 
being". 

- 9 - 


3TM SfWfaTi ^ g^RT:l 

^ oiWURrt II ? o || 

“O gods! I was the first of all! I am so even at the 
present. I will be so in the future too. There is nothing 
other than I in this world.” 

- 10 - 


^drrf^rP ^ «ruiRa 




sflTFnt agl«*KMic|:l | ? ? I I 


"O Leaders of gods! There is no thing whatever other 
than Myself, either permanent or impermanent. Faultless, 
I am the Lord of the Vedas and of Brahma.” 

- 11 - 


^Wlg msq: ildl'S'q ^ ’arl 

^ fewit ^jVm.1: n nii 

"O Leaders of gods! I extend unto the south, unto the 
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north, unto the east and the west, above and below. I am 
the terminal and the intermediate directions.” 

- 12 - 


f^r ^ II nil 

“I am the (sacred syllable of) Savitii', also Gayatri, 
the woman, man and neuter, the metres of Trishtup, 
Jagati, Anushtup, Pankti and the three Vedas.” 

- 13 - 


!||w£ldllM<4 5^:1 

T T^T ^Mdi ii ?«n 

“I am the truth among all (the phenomena), tranquil, 
the three household fires, the scriptural study and ritual 
and the Preceptor, the speech, the secret, the heaven and 
the Lord of the world.” 

- 14 - 

I ?!( I I 

“I am the foremost, pre-eminent among all the gods, 
greatest of knowers of truth, am the Lqrd of the waters, 
am the noblest, the supreme with six attributes, the ruler, 
the light and the first cause of all.” 

_ ' 15 ' 

I I I I 

“I am the Rg-veda, the Yajur-veda, the Sama-veda, 
all of which originate from me, the Atharvana full of 
sacred mantras and similarly I am the distin guishe d 
Angiras.” 

- 16 - 
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HKIwft ^ ^TTW | ?^|| 


“I am the Itihasas, the Puranas. I am the Kalpa (the 
science of rituals) and the performer of rituals. I am the 
Ndrasams'i (the hymn singing the glory of Rudra); I am 
the Gdthd (Praise of the Vedic sacrifices). I am meditation 
and the secret wisdom.” 

- 17 - 


StTlWT: 

anwnft f^n piraiffo i \ u 


“I am the Vedic verses, the aphorisms (of the sages), 
the sub-commentaries; I am the commentaries. Similarly, 
I am the sciences, the Vedic sacrifices, the oblation and 
the substances offered.” 

- 18 - 





^iRl: 5Tlf%Tf *sRT: It \ I | 


“I am the giver as well as the gift; I am this world 
and the world hereafter; I am the imperishable and the 
perishable; I am control of senses and of the mind; I am 
the indweller of the senses.” 

- 19 - 

gsR ^ qfoj x( qsj q^i 

qfl^lt rWT ^RT: 'JUdl'WJHHI: I I Ro | | 


“I am the hidden secret in all the Vedas; I am the 
forest and the unborn. I am the nourisher and the pure; I 
am the middle and anything beyond it. I am the exterior 
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as well as the interior; I am the front and imperishable.” 

- 20 - 

“And I am light as well as darkness. I am the subtle 
elements and the senses. I am the intellect and the egoity. 
Verily, I am alone all the objects of experience.” 

- 21 - 

pRifcT^rtsf^R: n ^ I I 

“I am Brahma, Vishnu, and Mahes’a. I am Uma, 
Skanda and Vinayaka. I am Indr a, Agni and Yama. I am 
Nirrti, Varuna and Vayu.” 

- 22 - 


“I am Kubera, similarly Is’ana, the worlds of Bhii, 
Bhuvah, Suvah, Mahah, Janah, Tapah and Satya. And I 
am the earth and I am the waters, fire and air.” 

- 23 - 

an^RTtst Tfa: Fmt 

3mr: vmsm \ w n 

“I am space; I am the sun, the moon, the stars. The 
planets, too, am 1. 1 am vital breath, time, similarly death 
and imm ortality- 1 am the physical matter too.” 

- 24 - 


72 



cETtSg ^ 35T> I ^£11 

“I am the past and the future. I am the universe in 
entirety. I am the sum and substance of everything. For 
those who silently chant, I am the Pranava (Om) at the 
beginning. I am the (vyahrtis): bhiih, bkuvah and suvah in 
the middle; and then the Gayatri and the end (as in "Om 
apojoytih"). I am of the form of the extended universe.” 

- 25 - 


vnm: n ^ II 

“I am the eaten and the drunk. I am, too, the done 
and the undone. I am the superior and the inferior. I am 
the sun and the refuge of all.” 

- 26 - 

“I am the good of the world; I am also the divine, 
imperishable and the subtle. I am the very self of 
Prajapati (the first-born God). I am sacred, benign, 
ungraspable and the first.” 

- 27 - 

f^T:l 

ulrTfo-d: l I ^ II 

“I am alone the withdrawer. I am the container of 
the luminous fire of deluge. I am established in the heart 
of everyone as divinity and vital power.” 

- 28 - 
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to 1 1 ^ 1 1 

“I am the very Pranava (Omkara) consisting of three 
morae (a, u, m) whose head is the north, feet the south 
and the middle is all that is in between.” 

- 29 - 

3^55TTR% TORSflnwnTO I 

<RRW : I 1 ^11 

“I am truly the Pranava (Omkara), one, eternal and 
ancient, because I lead (pious souls) upwards (to heaven) 
and send them down (when their merit is exhausted).” 

- 30 - 

^ ^ s^TT I 

WW& argUuImfrHlg W{:\ I 3? I I 

“I am called Pranava because in the act of sacrifice I 
as Brahma (directing the sacrifice) make (the Rtv iks ) 
render obeisance to the Brahmanas (or Rg, Yajus and 
Sama-vedas).” 

- 31 - 

^ w qrow anyllcf i 

ddcH«fcirft | ^^| | 

“Just as ghee pervades the piece of meat and makes 
the body (of the eater of that) grow, I (pervade) simil arly 
all the worlds; therefore all-pervader am 1 of all.” 

- 32 - 

M 

“Because Brahma, Vishnu the Lord and other deities 
did not see the beginning or end of My form, I am called 
the Infinite.” 

- 33 - 
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dK^lPl ^cTT 


f:l 


“Since I save My devotee from the ocean of the dread 
of being bom in a womb, old age, death and the cycle of 
births and deaths, I am called the saviour.” 

- 34 - 

“I dwell as the soul in the four kinds of bodies (bom 
of womb, of egg, of the sweat and of the earth). T aking a 
subtle form I live in the heart. Hence I am called subtle.” 

- 35 - 

“I illumine the devotees immersed in the primeval 
darkness of (ignorance) with my incomparable light like 
that of lightning. Therefore, I am (known as) lightnin g .” 

- 36 - 


“Since I alone create and dissolve the worlds, make 
(the souls) go from one world to another and bestow grace, 
I am the only supreme Lord.” 

- 37 - 


* fed) 4) gfW agl 

^cTRTTrRfer *St 44ll«Mql I II 

“Since there is no second to the tr ans cendent 
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Brahman which withdraws all the beings into itself 
(that Brahman) alone exist as Rudra.” 





TO: ^4^1 I ^| ( 


-38 


“Since I rule all the worlds along with My wondrous 
powers (of maya), I am the Is’ana of this world, the Lord 
and the witnessing eye.” 

- 39 - 

fowPta cTF^T: 7T43TI 

II . o | J 

“(The scripture extols Me) the is’ana as Indra, 
Brahma and the Lord of all at all times and the Lord of 
disciplines of knowledge. Hence I am called Is’ana (both 
by the Rg and the Yajur-vedas).” 

- 40 - 

H I fa O^Sg-JTIrR^TR 

“I behold all beings; I teach the knowledge of the 
Self and the path (to that knowledge). I pervade 
everything. Therefore, I am called "bhagavan"” 

- 41 - 

3^ *nr ^nft ft^ift gsnft 

«4fpjWb«IWUft % *#4T:I | «^|| 


“I perpetually create, protect and dissolve all the 
worlds and enliven them all. And hence I am the great 
Lord.” 

- 42 - 
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“He, the great Lord, glories by the stupendous 
powers and the Yoga of self-knowledge. He creates and 
protects all that exists. I am that (Lord).” 

- 43 - 

srt % 1 1 «« 1 1 

“This Lord am I, present everywhere. I was prior to 
everything else. I am in the womb. I am the bom and that 
which is to be bom. I have faces in every direction. I am 
the indwelling spirit in beings.” 

- 44 - 

I 

SRfrT t^E:l 1 H£U 

“I have eyes everywhere; I face in all directions. My 
arms (I have) everywhere; My feet everywhere. With My 
arms and feet I command ( the world), producing, as one 
secondless Lord, the earth and the heaven.” 

- 45 - 

TOHwtf ^ 

WTTrqFT ^MSwRf STFJ# I 

“Those wise men who directly see Me as abiding in 
their own self, in the centre of their heart, of the size of 
the tip of the hair, as of the form of the universe, as the 
source of the Vedas, and to be always prayed to, for them 
alone (these wise men) there is peace eternal, not for 
others.” 

- 46 - 


fNrjf*nW yilPr^rM^Pl | | tfvs I I 



“I alone stand as the basis for the world of maya. All 
this fivefold elements are folly pervaded by Me. One who 
enquires in this way about Me, the Lord, the Supreme 
Person and the Governor (of the universe) attains peerless 
peace.” 

-47- 

TTq rn ^ g T UTW TT ^T#T ?rri%: WScft \ Kx, II 

“The marks of mind implicit in the vital airs are said 
to be hunger, thirst and restlessness. Those who cutting 
asunder the thirst which is responsible for all the 
activities and fixing the mind in Me through the reason 
and meditate on Me, get the peace eternal, not others.” 

-48- 


3TR^ Z&m 5n^T * flftfct fcPFTl I 

“Knowing Me as Brahman, the bliss, from where 
speech along with mind recoils unable to reach it, one 
does not fear anything whatever.” 

-49- 


See Taittiriya-upanishad: (II-4.1 ; II-9.1) 

^TPTlf^ W{ W4HM<nriU:l I <C° I I 

“Hearing My words on the supreme knowledge as a 
means to release, chanting My names, giving themselves 
to meditating on Me, the gods” (contd.) 

-50- 


^ rt *TcTT: ^TTl 

cTrTt % i l J^ll 
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“All of them at the end of their lifetime attained 
union with Me in days of yore. From such a knowledge all 
the things are seen everywhere by them as manifestations 
of My glory.” 

- 51 - 

RRR RTR Rfa 

Rfa RTfcT I i^ll 

“From Me alone everything is bom. In Me 
everything is established. In me everything is resolved. I 
am that Brahman which is secondless.” 

- 52 - 




“I alone am the subtler than the subtlest; s imil arly I 
am the great. I am the world and am pure (unsullied by 
the creation). I am the most ancient. I am the complete 
being. I am the sovereign. I am golden and of the very 
form of auspiciousness.” 

- 53 - 


f^THTfa R iRIT RR I 5t« 1 1 


“I (grasp) without hands or (walk without) feet; I am 
inestimable power; I see without eyes; I hear without ears. 
I am every manifest form and there is no one who knows 
Me. I am ever the consciousness.” 


R ywmft Rfa Rlf^T RTRt R R?R 


M **11 


- 54 - 



“I am alone the one revealed by all the Vedas. I am 
the author of Vedanta; and I am alone the knower of the 
Vedas. There are no merit and demerit in Me; there is no 
destruction for Me; nor are there birth, body, senses and 
the intellect for Me.” 

-55- 


See the Bhagavad-gita XV-15. 

sr %sf$r *r % strati 

wfcT *T WrH^M^ [ I ^ I I 

“Earth, waters, fire and air do not find a place in 
Me; nor the space. Thus knowing the nature of the 
supreme Self indwelling in the cave of the heart, partless 
and secondless, witness unto all, devoid of cause and 
effect, one attains the pure supreme Self (that I am).” 

-56- 


^ *TT cTr^Tt %frT TPT 

“O Rama of great intelligence! One who knows Me 
truly, he alone, and none else, in all the worlds attains the 
fruit of liberation.” 

-57- 

Thus ends the sixth chapter called Glory of God in 
the S’iva-gita which is an Upanishad, Brahma-Vidya and 
Yoga-s’astra occurring as a dialogue between S’iva and 
Rama in the S’ri Padma-purana. 
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Chapter VII 


f^cT f^tl 

ST^rfT *TOT cl®I t^rft %W I ? | | 


S’ri Rama said 


"What was asked by me, O all-pervasive Lord, 
(regarding the Lord being all the world), that stands as 
such. Here an answer was not received from you by me at 
all, O great Lord!" 

- 1 - 


^rfrI: ^^dHi l^fcRf ^T^ll ^ II 


'Tour body, O Lord! being of limited measure, how is 
there the origination of all beings, their maintenance and 
dissolution (by you)?" 

- 2 - 

f&cTT: ^TT: I 

• ^ ^ II 3 II 

"How are the deities bound to their respective duties 
stationed in you? How come that all of them are one with 
you? How is it (again) that the fourteen worlds (are one 
with you)?" 

- 3 - 

^TrT: ^ 

tor ifcpiifau « ii 

"O Lord! Even after hearing it from you, there was a 
great doubt in me. You must deign to dispel the doubt in 
my mind which suffers in incomprehension." 

- 4 - 
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frT 3TFnfcT cTSTl 

ctS^FT cnfr TFT ^cTFTFTFTfcT^T: II <t II 


The Lord replied 

"Though the seed of the banyan tree is very tiny, the 
huge banyan tree (growing out of it) always existed in it. 
Otherwise how can that (huge) tree come out of that (tiny 
seed)? Tell Me that." 

(See the Chandogya-upanishacL, (VI chapter) where 
Uddalaka teaches his son S’vetaketu the same truth by 
the example of the banyan seed and the tree). 




«T 3*1: Mwdd 3TFTrfcT ll ^ II 


"Similarly, O Rama ! the origination and dissolution 
of the beings take place in My body. Even the mightily 
large salt mass is dissolved in the water when dropped in 
it and is no more visible. But when boiled, that (salt) 
appears as before." 

- 6 - 


snrnmcFtoi g^WHirrl 

*F^T TFP*T TFT pclll vs II 

"Just as the light emanates at every dawn from the 
solar sphere, similarly all the universe originates from 
Me, exists and merges in Me. Everything is in Me. O 
Rama of noble resolves! Know it thus." 

- 7 - 
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wnrnT w feftn 

f^Rcfc SPTt rfZ*W f^iu II 

S’ri Rama said 

"O Great Lord! Just as for a person who is 
confounded regarding directions, the delusion is not 
removed even when correctly informed, similarly is my 
(delusion). What shall I do?" 

- 8 - 

Some illusions like the vertigo of direction (dig- 
bhrama) may not be dissolved even after being told the 
truth about it all. 


5 5?t^FRFT 

dwtaiPi * «rr;ii * n 

The Lord replied 

" O Rama! I will show you how all this, the moving 
and the unmoving beings of the world, subsist in Me. But 
you will not be able to see this (with your normal eyes)". 

- 9 - 


^ fpPJll l o || 

"O Son of Das’aratha! I will endow you with divine 
vision. Through that, shedding all fears, behold the 
expanse of everlasting luminosity of Mine". 

- 10 - 

Cp. the Bhagavad -gitd XI - 8. 
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^llft rRRip# f^TTlI ? ? II 

"My Majesty cannot be perceived through physical 
eyes, either by human beings or by celestial beings, 
without my grace." 

- 11 - 


II nil 

S’rx Sxita said 

Having said this, the Lord blessed him (Rama) with 
divine vision. Then he (Rama) saw the form (of the Lord) 
resembling the subterranean lire. 

- 12 - 


r^f?T augwiPwR UcT: II H U 

Seeing that (form) luminous like millions of 
li ghtning flashes, and striking intense terror even among 
the brave, Rama, in sheer fright, collapsed on his knees to 
the ground. 

- 13 - 


r 5^: g* I 

3 PTt^rnr ■nsi'flCl 11 u 

Rama, the dauntless hero, fell prostrate like a stick 
on the ground and again and again praised (the Lord); 
then rising, saw as far as he could, (contd). 

- 14 -, 
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'HMWHKRI^dl: U ?£ll 

(Rama saw) the form of the Lord who destroyed the 
Tripura (the three cities of the demons) with all sidereal 
universes inside it looking like she-sparrows, in 
constellations of luminous blaze. 

- 15 - 


far**: wwhki : I 

fFRT ^ grr: II n 

(In that person of the Lord) are seen the mouhtains 
like Meru, Mandara and Vindhya, the seven seas, sun and 
moon, the gods and the five elements. 

- 16 - 


SHwnfa qgMHM ^ T Tfif ^?TI 

II ?^9 II 

The son of Das’aratha (Rama) beholding the forests, 
the holy mountains, the fourteen worlds, and the entire 
cosmic expanse (contd). 

- 17 - 




(Beholding) the battles between gods and demons, 
those already bom and who are yet to be bom, the ten 
incarnations of Vishnu, and His sports in those 
(incarnations), O Bra hm anas! (contd). 

- 18 - 

I 

ftH!Wd:ll ?*ll 
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(Beholding) the defeat of the gods (at the hands of 
the demons), the burning of the Tripura by the mighty 
Lord (S’iva) and the extinction of all that is bom and is 
yet to be bom (contd). 

- 19 - 


TPTt WflPT g§3§: l 

<gTO*f:ll3°U 


Beholding (all these), Rama, filled with fear, 
prostrated again and again. And Raghunandana (Rama) 
got the true wisdom dawn on him. 


- 20 - 




Then (Rama) extolled S’ankara with meaningful 
hymns that contain the very essence of the Upanishads. 

- 21 - 


ntfte nfnrc nr ^ n 

S’ri Rama said 

"O, Lord! The destroyer of the distress of those who 
take refuge in you! Be gracious! Be gracious! O, the Lord 
of the Universe! O, Thou worshipped by the Universe! Be 
gracious! Thou the bearer of Ganges! with the moon 
adorning the crest! Protect me, helpless as I am, from the 
fear of births and deaths. 

- 22 - 

% strt rapskr ijrnfa 

rSP^f wft kck Wf% W ^ U 
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"O, Lord! This world, indeed, is bom only from you, 
in you alone the created beings live always. O S’ambhu! 
into you alone they undergo the merger, just like the trees 
and creepers into the earth." 

- 23 - 


"O, the wielder of the trident! Brahma, Indra and 
Rudra, the group of Maruts, the Gandharvas, Yakshas, 
Asuras, the community of Siddhas, rivers like the Ganges, 
the oceans, all of them live in the midst of Your person." 

- 24 - 


IWI g^d^T^ W ^ ^ II 

"O, the Moon-crested! Everything is illusorily 
projected by your maya. In you alone, the universe attains 
perceptibility. The common people see all this mistakenly, 
just as silver is (mistakenly) seen in shell and as snake is 
seen in the rope." 

- 25 - 

Unregenerate people either do not perceive the truth 
behind appearances or consequently see it wrongly. The 
former is non-perception (avarana) and the latter is mal- 
perception (vikshepa). 

ddcddii WSPTl 

^11 

“Filling the entire universe with (your) splendour, 
manifesting things by Thine own resplendence, O God of 
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the gods! without thine light, this universe can not be 
perceived even for a moment." 


-26- 


ddd*d^ t? fcfcdlft U ^|| 

"Great things do not rest on flims y support. One 
single atom cannot support the Vindhya mountain. This 
universe rests on your person through your maya alone. I 
am convinced about this." 

-27- 

^ 5n%r 5 t %% 5mr»r l 

"WKWI Jld+U6(| ^ II 

"Just as the snake appearing in the rope and 
causing fear does not really come into being, nor exists, 
nor undergoes destruction, similarly, the universe, too, 
taking shape in You only through the sheer maya of yours, 
O Nilakantha (the Blue-throated), (does not exist at all)." 

-28- 


cR GOTcUg^lctl 

«icUr<^u ll 

"When it is enquired as to Your body assuming the 
nature of being the basis for the world manifestation, that 
itself is seen to be certainly due to my ignorance. Thou 
art, however, wholly of the nature of Consciousness and 
Bliss.” 

-29- 


*Ttrg: ^ 

^d% 3 ^rTtsf^T fa* ** %%%*!! || 
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"O, Enemy of Pura! (Tripura), Thou alone being 
praised bestow on the enjoyers the deserts of the 
eminently meritorious acts like (your) worship, 
performance of Vedic sacrifices and charitable acts (like 
digging tanks for public use etc). But this statement is not 
true because there is nothing different from you at all." 

- 30 - 


PtMr ararcfflct fW § srmfcrcn iu ? u 

"Sages declare those as deluded who by ignorance 
think mistakenly that S’iva, Lord of Himalayas, gets 
pleased by the external acts like worship and sevices. How 
can there be the desire for pleasure for one who is 
formless?" 

- 31 - 


"O, Supreme Lord! Even the sovereignty of all the 
three worlds, you bestow on those people as a reward for 
their offering of a leaf (like bilva ) or a little water. I deem 
it all as the work of ignorance." 

- 32 - 


fafoft fora? c? foifo* 

^rrl^r irfM% for% ^ll 11 

"You pervade all the quarters and the intermediate 
directions. Thou art the universe, secondless, the infinite 
and the eternal. Even when that (universe) becomes 
extinct, there is no loss to you, just as there is no 
detriment to space (contained in the pot) when the pot is 
broken.” 

- 33 - 
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When the pot is broken, the space contained therein 
becomes one with the univesal space. And the pot is as 
full as ever. 

^5 t IT^P| 'ddlPk^l 
cRTT ^Ttl U 

"Just as the one single form of the sun in the skies 
gets its many reflections in the water contained in small 
vessels, similarly Thou, O’ Lord, art reflected in different 
minds." 

- 34 - 


The plurality of reflections is due to the waters 
contained in many vessels. The original sun however 
remains one and the same. 


^Fnft WWl 

dcHMcK r fldlfa 11 


"There is nothing to be done by you even when the 
world is created, protected and dissolved. Even then, you 
bestow heaven etc., on the souls beginninglessly embodied 
according to their moral deserts. It all happens as in a 
dream." 

- 35 - 


Compare the Bhagavad-gita (HI-22) where the Lord 
Krishna says that there is nothing to be done by him and 
that yet he acts, to set an example to the world so that it 
may not lapse into inactivity not knowing the secret truth 
about God’s own inaction. The world-process and 
happenings in it are comparable to dreams which are not 
real. 


l 

SjfcT: H^TlI ^ II 
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"O, S’ambhu! For the inert two bodies, the subtle 
(siikshma) and the gross (sthiila) there could be no 
consciousness without the Self. Therefore, the scripture, O 
the Enemy of Tripura! talks of pleasure-pain experiences 
(to the soul’s bodies) through your reflection in them." 

The gross body is built by the good and is mortal. 
The subtle body constituted by the vital airs, mind and 
intellect survives teath and transmigrates along with 
ignorance ( avidya ) the causal body. These bodies are 
physical and inert. Their appearing to be possessed of 
consciousness and feeling is due to the presence of the Self 
(Atman) in them. 


TO: TO: 3TOTO3TOI 

TO# TOTOTOIF3# TO# II 

“Prostrations to Thee, the swan in the ocean of 
Existence and Consciousness; prostrations to Thee, the 
blue-throated, the very form of time; prostrations to Thee, 
the destroyer of all sins; prostrations to Thee, the one' 
(witness) experiencer of the functions of the mind, which 
after all is illusory. 

- 37 - 

^rT TOR 

5TTOT JTO snrofcT: f#cT: I 
fcfad: 'K^IM TO^ II II 


Siita said 


Prostrating thus before the Lord of the universe, 
standing with folded hands before Him, the overawed 
Rama praised the supreme Lord in so many words. 


- 38 - 


TOR 


TO#IT TOl 
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Jitter ^ n 

Sri Rama said 

“O, the Self of the universe! Withdraw this cosmic 
form of yours. By thy grace, O S’ambhu! the oneness of 
the world has been seen (by me).” 

-39- 

tot rm nsraret wri 


The Lord said 


“O Rama, the mighty-armed! There is nothing other 
than I.” 




Wrf^PTll a o ii 


Suta said 


Saying this, the Lord withdrew the gods and others 
into His own form. 


-40- 


jftfacfra: MTO l Irl I 

cTR^ Fft: »j| aiHRifrlft II V ? II 


Closing his eyes in sheer delight, Rama again 
opened his eyes and (saw the Lord) standing over the 
tiger-skin on the crest of the (Himalaya) mountain. 

-41- 


(Rama saw) the Lord Nilakantha with three eyes 
and five faces, donning the tiger-skin, His person adorned 
with sacred ash. 

-42- 
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arra^hifW ^ *\ u 

(Rama saw the Lord) wearing the serpent as 
bracelet, with snake as the sacred thread, wearing the 
tiger-skin as upper cloth, with matted locks blazing like 
lightning (contd). 

- 43 - 


"+I&H xpgifrf^ 

X i II 

(Rama saw) the One, the liOrd of the univevse, with 
the moon on his crest, the supremely adorable, assuring 
freedom from fear, with four arms, holding a battle-axe, 
with a deer on one hand. 


- 44 - 


mnm yfWfM h: i 

tt 4 ^rt i 

g*:li «<* II 

Then prostrating, R&ma, at the Lord’s command, sat 
in His front. After that, the God of the gods told Rama, 
"Whatever you want to ask, you can ask all that, O Rama! 
There is no preceptor for you other than I ". 

- 45 - 

Thus ends the seventh chapter called the Vision of 
the Cosmic Form in the form of a dialogue between S’iva 
and Rama in the S’iva-gita an Upanishad , Brahma-vidya 
and Yoga-s’astra occurring in the S’ri Padma-purana. 


93 



Chapter VUJL 
# TR 


<TT3 M ^R^frrf^yR : f^frT: I 

^ ^ II ? U 

S’ri Rama said 

“O Lord! Please tell me how there is the origination, 
sustenance and dissolution of the gross and subtle bodies 
made of five physical elements and also the essential 
nature (of those bodies).” 

- 1 - 


*RK«*4l I 

c(3T 5RR «rf StUFTT ^ II 

The Lord said 

“This body is constituted by the five great elements 
and exhibits the nature of those five elements. There, the 
chief is earth; the rest of them have only auxiliary status.” 

The five great elements are: (i) ether (ii) air (ill) fire 
(iv) water and (v) earth. When these combine in 
proportions, the various objects are originated. 



St# II 3 II 

“This body made of five physical elements is said to 
be of four classes, viz., bom of mother’s womb, of egg, of 
moisture and of the earth.” 
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JTPRRf TO: xfrrft ^ctM|4^ H TfcT: l 

^ ^ JHRrT: SWHHhsHlfd^ll « II 

“The body bom of mind is said to be superior and 
such a body is stated to be of the gods only. In this context 
I will tell you first about the body bom of the womb as 
that is of primary importance.” 

- 4 - 

•tJsWllftldd SJcTf IrAd TO^pfcl 

fa$UK Tl 

•STOT frF FTMTlf^ll £ II 

“The body bom of the womb is the product of the 
spermatozoon (of the male) and ovum (of the female), 
when the semon enters the womb of woman at the time 
proper for consception and mixes with her ovum. That 
only is called "the body bom of womb.” 

-. 5 - 


fltwftflldfl : || % || 

“When the ovum predominates, the progeny will be 
female; when spermatazoon predominates the progeny 
will be male. When the ovum and spermatazoon are equal, 
a neuter is bom.” 


clrT: I 


- 6 - 


“A woman must take the purificatory bath after 
menstruation on the fourth day and from that tim e the 
sixteenth day is mentioned as the time for conception.” 

- 7 - 
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“Beginning from the fifth day, if the coitus takes 
place on the uneven (odd) day, the progeny will be female. 
If it takes place on the even day it will be a male.” 

- 8 - 


cT5FT TRT * * tm:[\ €; II 

“If the conception in the beautiful lady takes place 
on the sixteenth day, that will be the birth of an emperor 
or a king. There is no doubt.” 

- 9 - 

g^ll hi 

“When the lady having taken the purificatory bath 
looks at the face of her husband with eager love, the 
conceived child will bear his form; therefore, a lady (in 
love) must look at her husband’s face at that time.” 

- 10 - 


?#gwfffcT: gw m PnukM 

■m Tpff ? ? II 

“The foetus in the (pregnant) woman in its subtle 
condition is called jardyu (the womb). Therefore, the 
combination of the spermatazoon and the ovum takes 
place only therein and hence the conception takes shape 
there. For this reason, a mammal is said to be bom of 
jardyu (of womb).” 

- 11 - 
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sfes H gM; U ? 3 II 

“Birds, snakes and the like are bom of eggs. 
Mosquitoes etc., are bom of moisture. Trees, bush and the 
like are bom cleaving the earth. Gods and sages are bom 
of mind (through Yoga).” 

- 12 - 

gavc^spngrp sM cHsh^ii ? 3 ll 

“The seminal fluid deposited in the womb due to the 
impact of past deeds is in liquid form in the first month 
(of pregnancy).” 

- 13 - 

fg* -dWlTTd: ft 4*1 1 

MM srMu ?«ll 

“The seminal foetus bubbling becomes solidified and 
in the second month, it turns into a lump.” 

- 14 - 


3Tf^lrtet i# II *ScH 

“And in the third month, hands, feet, head etc., are 
formed. The manifestation of the soul takes place in the 
fourth month.” 

- 15 - 


«R»qT 315^ i 

M ^ frT^fcT II II 

“Then the embryo begins to move on its own accord 
in the womb of the mother. If it were a male child, it will 
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be situated on the right side; if a female, on the left .side 
(of the mother’s womb).” 

16 - 

3*# Wrtt 11 ?\3U 

“The neuter lies in the middle part of the womb. 
Hence if the child were a male, the mother when lying 
will recline on the right side.” 

- 17 - 

“(In the fourth month) the rudiments of hands, feet, 
thumb etc., will be in a subtle state simultaneously. The 
moustache, teeth etc., which should follow birth (are yet to 
appear) and hence left out here.” 

-18 

fRT ?€;H 

“(In the fourth (month) again, there is the 
manifestation of those features which are steadiness etc., 
of the male and unsteadiness of the female.” 

- 19 - 

w* a 

“O Scion of the Raghu family ! In the case of the 
neuter, these (features) appear in a mixed fashion. The 
heart of (the child) is derived from the heart of its mother. 
(Hence), it hankers after those things (dear to the 
mother).” 

- 20 - 


98 



rlt ^ r^T: U R? II 

“For this reason, let only things (like food and drink) 
desired by the mother’s heart be done in order that the 
embryo developed properly. Hence, it is said that the 
expectant mother has two hearts and is called "twin- 
hearted.” 

- 21 - 


«tra3t §?T:U ^ ll 

“If the desires of the pregnant woman are not 
fulfilled, there will be harm to the embryo like stunted 
growth. The child is bom with that hankering for the 
objects which the mother did not get.” 

- 22 - 


5(^5 Rrt *risrcitf&rag , zaTl 

Rtpcu II ^ 3 II 

“In the fifth month, the mind develops knowing 
power and the vigour of flesh and blood. In the sixth 
month, bones, muscles, nails, hair on the head and hair on 
the body develop distinctly.” 

- 23 - 

m<4wRddwi*iT sforcsfr m ll ll 

“In the seventh month, strength and complexion 
grow. There is the complete formation of the limbs and the 
hands coverin g the ear-holes and protectively covered by 
the feet.” 

- 24 - 
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“Because of the discomfort while staying in the 
womb, the (child) suffers from a fear of the womb (in the 
future also).” 

- 25 - 

ST ^fafcT f^T ^W T: OIWH II ^ « 

“Associated with the pain of the stay in the womb, 
there arises the awareness (in the child) of sorrow (of past 
and future) as ‘Alas! What a pain!’ He is then smitten by 
anguish (at such a dreadful prospect).” 

- 26 - 


3T3^rn 

“Unbearable embodiments assailing repeatedly the 
vital spots of the body have been experienced (in the hell 
as atonement) like the grams fried in, hot mud and sand 
scaring the body and causing extreme anguish.” 

- 27 - 


- f^TTT § % *TI^II ^ II 

“The bilious fluids heated by the fibre of the digestive 
system intensely scotch me who am enveloped in the 
womb.” 

- 28 - 


g rwft ^ $ qwN^MBMlRd^ll ^*11 
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“The bodies of organisms in the stomach hurt me 
like the thorns of S’almali tree. Again, there is the pain 
caused by the ribs of the side like the teeth of a saw.” 


- 29 - 


“The travail was my lot when I was fried by the 
digestive fire of the stomach during my sojourn in the 
womb which was filled with malodour. Compared to this, 
being burnt in the Kumbha-paka hell is mild.” 

- 30 - 

cRSTH *pkllftdlll 3? ll 

“By me who was in the unclean womb, the condition 
of worms drinking the pus, blood and phlegm and eating 
the vomited food as it were in the stomach was 
undergone.” 

- 31 - 


wmwt 

“What pain was gone through by me when lying in 
the womb cannot be excelled even by the great torment 
meted out in all the hells.” 

- 32 - 


^ MI ^FTRTcfN Old'll: I 

C:N U 


“Thus remembering the terrible pains in several 
forms suffered earlier, one contemplating the way to 
release continues in the practice of that (way).” 


- 33 - 
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twin} 

^ g wrfldixh ^ faftrT sftfacT W^ll \\S II 


“In the eighth month, the skin and its function start; 
purity and the power originating in the heart with the 
blood circulating, is the mark of life being manifested.” 


- 34 - 


*TTcR ^ tT~T?T rRSfURlrn 

. ^ T ldl^ *nflt * ^ddtHdlfetd: Mfr II 

“In the eighth month, again the life power r uns 
wobbling actively through the mother’s womb. Hence, 
abandoned by that power, (the child) bom at the eighth 
month is not alive.” 

- 35 - 


d?N5Kldfttedl#d<fl 

WT: MddW dd^lR^ II ^11 

“This suspended animation will be for sometime 
because with the commencement of the ninth month and 
the months following, it is time for delivery. This is lilra 
thie one resting after a tiresome journey.” 

- 36 - 


< n g<fl ' dg f dliklfadlMddlRdl 1 

sfcrfcT Tptffa ffoZ: II II 

“Connected with the vein carrying the blood of the 
mother, the vein of the embryo at the navel gets enlarged 
so that the embryo may get the essence of the food taken 
by the mother and live nourished by thie food taken by the 
mother.” 

- 37 - 
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^cRT: f fcHdfd l I 
' J l<W«id:ll ^ II 


“Pushed by the bones in the uterine region, falling 
out through the passage of the vagina, all the limbs 
covered with fat and blood, enveloped by the cover of the 
womb” (contd). 

- 38 - 

faftj rE : Md<f d VWI^d ll II 

“The emerging child falls out released from the 
womb with head downwards, with face turned upward, 
stricken with extreme pain, ciying loudly.” 

- 39 - 


^nf^r:ii «o ii 

“Then, incapable of doing anything, lying just like a 
lump of flesh, it is protected with sticks etc., by people 
from dogs, cats and the like having sharp teeth.” 

- 40 - 


§ fh^ll «? II 

“The child in its sheer ignorance treats the demon as 
its father; the demoness as its mother; the pus as milk 
Lo! Childhood is one -unending misery.” 

- 41 - 

f^%cTT ?n£t ggirr fel 

^ WZi cTRSrg *T 5R II 

“The sushumna vein (which is brahma-nodi') is 
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covered by phlegm. Hence, the child is not able to 
articulate clearly the letters of a sentence.” 


- 42 - 




“For the same reason it is not able even to 
in the womb.” 


cry when 
- 43 - 


c^n^nir ^ifrrii «« II 

“Then the child attaining youth becomes conceited 
and gets overcome by the fever of love and lust. He bursts 
into singing in high pitch for no reason. Similarly he 
boasts unwarrantedly.” 

- 44 - 


“Due to impulse, he climbs the trees. He teases the 
meek people. Being blinded by lust, anger and pride, he 
does not so much as look at others.” 

- 45 - 


4l<*wi«RKi«(pn fRFn 

3TTHtF: ^51^11 S* II 

“Stricken by Cupid’s arrows he is mentally attracted 
to the sex organ of the female which is the seat of Cupid, 
a hollow made of bones and flesh, attracting him to it, 
malodorous and resembling the cleft stomach of a frog. He 
gets consumed by it with no limit.” 

- 46 - 
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^T*TFrr *nw src^u w\\ 

“What is there except bones, flesh, fluids, skin etc., 
in the body of the beautiful women? Deluded by maya one 
does not perceive the world (as it really is).” 

- 47 - 

Wfl ^rT U II 

“Alas! when the vital air makes its exit from the 
body, one does not investigate how the body is bom nor is 
it reflected on even for five or six days (after death).” 

- 48 - 

^TTT I 

WWW ^ #^l! Wi 

“Attaining old age which is the state of great travail 
and stricken with extreme sorrow, with lungs congested 
with flesh, (the old) man does not digest what is eaten.” 

- 49 - 


'•Ig&ThWUgyf I 

“With teeth shaky (in their sockets), sight dimmed, 
needing to drink the medical potion, pungent and bitter in 
taste, with hip, neck, hands, thighs and feet bent by wind 
and rendered weak” (contd). 

- 50 - 


qRf fT: I 


“Invaded by numerous diseases, disregarded by one’s 


105 



own kith and kin, unclean with limbs covered by dirt and 
consumed by excessive thirst” (contd). 


- 51 - 



I 




“One distracted by musing on pleasures hard to 
realize when the functions of every organ are declining, 
becomes a laughing stock even for children.” 

- 52 - 

“Eventually (when death takes place), there is no 
example comparable to the sorrow brought about by 
death. Hence all the creatures are scared of death, inspite 
of suffering from incurable diseases.” 

- 53 - 

«jq»n i 

13 ^4 WT:ll W \\ 


“The creature is led away by death though one is 
surrounded by relatives just as the serpent hiding in the 
waters of the sea (is carried away) by Garuda (the mighty 
Eagle).” 

- 54 - 

IT IT «R 3^T: 

ipif* ¥* Trf«T II fcSt II 

“(Face to face with death), which is most terribly 
painful, and crying loudly, “O dear wife! My wealth! My 
sons,” a man is whisked away by death as the frog is by 
the snake.” 

- 55 - 
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MqRWRflg Mg l 

fowinifM Mcit engg^fa: n ^ u 

“Let the travail besetting the dying person when his 
vital organs are churned and the joints are breaking loose, 
be constantly remembered by those who desire liberation.” 

- 56 - 


f'mrfMRFITRT M ftWWTl 

R5RT RTRT %M rM|I 

“When the sight is blurred by the loss of 
consciousness, there is no saviour for the one thus 
fastened by the noose of death.” 

- 57 - 


MftMr MRfRTll in ii 

“Bound by the darkness(of ignorance) and with 
awareness into which a numbness, as it were, has 
entered, the person called by the close relatives, looks at 
them with blurred vision.” 

- 58 - 


3|R:Mr Mr 

3JTRTTR fgRTR MM mRtK3R TII II 

“The (dying) person sees himself pulled by the iron 
noose of death on the one hand and by the bonds of 
attachment to the relatives all around on the other.” 

- 59 - 

femn «ump ii hw Mr mR^uw: I 
g^RT r Mii^mg ii 50 .11 
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“Afflicted by the hiccups and with breathing stifled, 
drawn forcibly by death, the person does not have any 
refuge.” 

- 60 - 


^ qnqpftfcT fjTHcf: ^TTT^T qtfarT: II II 

“Mounted on the grinding machine of births and 
deaths, lorded over by the messengers of death, tied by 
the noose of death and stricken with misery at the 
thought "Where will I be taken”? (contd) 

- 61 - 


gfoh& T d T ffi ': f^^Trq^c^U ^ II 

“Bewildered as "What am I doing? Where am I 
going? What am I holding? What am I leaving behind"? 
the person leaves his body with great agony.” 

- 62 - 


qicHl^iqidl I 

^RqT^RfrT qT mXl WncHT: l 

cT^f fcT: II ^ II 

“Bound to the body intended for the experience of 

hell, commanded by the messengers of Death, the person 

goes from here and suffers all the agonies of hell. As for 
the torment that he suffers there, how can it be expressed 
in words?” 

- 63 - 

flcET % qrTl 

q Rqi4cl II II 

“The body (before death) was smeared constantly 
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with camphor and sandal paste, beautified by a variety of 
ornaments and was clothed in choice garments.” 

- 64 - 

* ^nwR^rii ^ a 

“That same gross body left behind by the subtle body 
which is untouchable and invisible is taken out of the 
house and is not kept there even for a moment.” 

- 65 - 

Even the beloved wife dreads to be alone with the 
dead body of her dear husband whom she embraced again 
and again when he was alive during her amorous moods. 
See Bhaja-govindam of S’ankara: bharya bibhyati tasmin 
kdye. 

^ cTrT: §T°TR! I 

fSlrt II ^ a 

“The dead body is then consumed by the burning 
wood; that (fire) reduces it to ashes in a moment or it is 
eaten by foxes, ravens, dogs and crows. The body (thus 
burnt out) will not be seen again even in hundreds of 
thousands of years.” 

- 66 - 

Trrcrr ftcrc ***rfcr mwImI) ^ i 

“In a world which is like a magic wrought by maya, 
how can there be any thought like "My mother", "My 
father", "My teacher" "My kinsmen"? The soul goes all 
alone in accordance with his own acts. This world of the 
souls is like a tree in which birds rest temporarily.” 

- 67 - 
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^fT*T flFI sncfcaiawH \ 

cM^hTM tT ^ f$T f^fT ^Srl^ld-qts^TTrm II ^ H 

“Like the birds which gather in the abode of the tree 
every evening and go out every morning separately each 
in its own way, the human souls who are related and who 
are not so related do the same.” 

- 68 - 


JlfrrfM- ^U^frT: \ 

“Birth is the cause for death. Death is the cause for 
rebirth. Restlessly, the soul wanders with no end like the 
wheels of a perpetual machine.” 

-69- 

See Bhagavad-gita 11-27: jatasya hi dhruvo mrtyuh 
dhruvam janma mrtasya ca. 

c&dW V9o U 

“What was described (by Me) as the condition of man 
from mement of the conception upto the time of death, the 
great malady, there is no remedy except Me. 

-70- 

Thus ends the eighth chapter called the Cosmic 
Form in the dialogue between S’iva and Rama in the 
S’iva-gita which is an Upanishad, Brahma-vidya and 
Yoga-iastra occurring in the S’rt Padma-purana. 
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Chapter IX 

yri 

Wt % fN' ^drytll-Q I 
*n^R*flri3l% #^cT gfrpfrz^U ? II 

The Lord said 

O Kong! I will tell you the nature of the human body. 
Listen with attention. The universe, indeed, is bom from 
Me. It is sustained only by Me. It merges in Me alone who 
is its basis just as the (illusory) silver appearing in the 
real shell (is resolved in the shell itself). 

- 1 - 

The Lord is the creator, protector and destroyer of 
the world. Hence He is the constituent or material cause 
(upadana) of the world. Since He alone carries out all 
these functions, He is the efficient cause (nimitta) of the 
world also. 

But the world is, truly speaking, more apparent than 
a real production. This idea is brought out in this verse by 
the illustration of silver which illusorily appears in the 
real shell. By the right knowledge of the shell, the silver- 
illusion is cancelled. Thus the illusory shell-silver has no 
reality of its own. It arises out of ignorance of the real 
shell. This ignorance modifies itself as the illusory shell- 
silver. Similarly, the world is an apparent presentation 
(vivarta) of real Brahman arising out of the ignorance of 
the real Brahman, the right knowledge of which dispels 
the illusion of the world-presentation. 
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sTgl ^ncR^U R II 

“But I am Brahman blemishless, infinite, of the very 
form of Existence, Consciousness and Bliss, unattached, 
egoless, pure and timeless.” 

- 2 - 

In spite of the illusory phenomenon of the universe 
paraded in Him, God Himself remains changeless, just as 
the real shell is not affected by the illusory silver 
appearing in it. 



: ^ g pi<S>K«ldf IU U 


“I assume the creatorship of the world through the 
association with ignorance (avidyd) which is beginning- 
less.” 

- 3 - 


The changeless Brahman sets about the act of 
creation only in association with nescience or avidyd. 

This nescience, too, is Brahman’s own power and not 
anything apart from It. Brahman, is called God when It 
assumes the work of creation through this nescience. 

For all practical purposes this avidyd is also mayd. 
Exercising this power, God creates. The text, "It desired" 
(so ’kamayata) conveys the fact of God being the efficient 
cause (nimitta-kdrana). The text "Let Me become many" 
(bahusyam) expresses his being the material cause also at 
the same time. 

In Advaita, it is sometimes said that mayd is the 
matrix evolving or transforming itself into the world. Thus 
it is the material cause of the world (parindmi-upadana- 
karana) in the sense of be ing the evolvent material. 
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Brahman, on the contrary, is the transfigurative cause 
(vivarta-upadana-karana). In other words, it is the 
substrate or the basis (adhisthana) of' the illusory 
phenomenon of the world without in any way being 
affected by it. Transformation of maya, into the world is a 
becoming otherwise (anyathd-bhava) while the 
transfiguration of Brahman as the world is an appearing- 
otherwise ( anyatha-bhana ). 

f^pTT Mftunfrftl 
Act 'TfcSlf&TT: II H II 

“This stupendous nescience is indeterminable, well 
known to consist of three qualities namely, sattva, rajas 
and tamas, and the evolving matrix (of the world).” 

-4- 

This avidya or maya is indeterminable either as real 
or unreal. It is not real because it is cancelled by right 
knowledge of Brahman. It is not unreal because it appears 
as the world. A mere unreality is mere non-being like the 
barren woman’s son and as such cannot appear even in 
illusion. It cannot be both real and unreal because such a 
compound is self-contradictory. So avidya or maya is 
indeterminable (anirvacaniya). 

TrtSPjf ^ «RPf|| £ II 

*The sattva quality of maya, is said to be white and 
pure and is the basis of knowledge and pleasure for 
people. Rajas is said to be red in colour (signifying 
passion), of the nature of activity and is the basis of pain.” 

-5- 

See Bhagavad-gita (XIV, 5-18) for a description of 
these qualities of sattva, rajas and tamas. 
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Even maya, contains certain redeeming character 
and hence everything is not hopelessly lost. Bhagavad- 
gita declares that from the quality of sattva which has an 
illumining power, knowledge dawns (sattvat samjayate 
jnanam). It generates clarity of thought, punty of 
character and the mood of joy. In its turn, it is developed 
by good conduct (karmanah sukrtasya ahuh sattvikam 
nirmalam phalam. Bhagavad-gita (XIV- 16). 

Yet it should be remembered that one should 
transcend even the sattva quality as it is a constituent of 
maya. One should become gunatXta, go beyond gunas 
altogether, beyond good and evil, and abandon all 
initiative in thought, speech and action, (sarvarambha- 
parityagi gunaiXtah sa ucyate. Ibid (XIV-25). 


cR: fwi ^ u 

“Tamas or inertia is said to be of black hue, inert 
and sluggishly indifferent to pleasure etc.” 

- 6 - 

Inertia and indifferent sloth characterise tamas. It 
overwhelms one by oppressive weight of dullness and 
ignorance. Hence it is compared to dense darkness and 
death (tamo vai mrtyuh). 

These three qualities interact with and overpower 
each other as occasion demands and are found in mixed 
proportions in the ordinary run of mankind. 

WtWS'sh §11 Vs U 

“Therefore, that power of (maya) with its three 
qualities evolves into the form of the world only by virtue 
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of being connected with Me as its ground, just as the 
illusory silver is grounded in the real shell or the illusory 
snake is grounded in the real rope.” 

-7- 

The relation between maya which is indeterminable 
as either real or unreal (anirvacaniya) and Bra hm an its 
ground or locus is also indeterminable. All relations are 
products of and meaningful in maya, and in the ultimate 
analysis come to nothing. 

*nwl 

II x; ii 

“The elements of akasa, etc., are originated from Me. 
This entire universe is constituted by them. And the 
human body is a product of the five elements.” 

- 8 - 

The Taittifiya-upanishad declares that dkas’a (ether) 
is first produced from Brahman through Its - power of 
maya. Then from akasa arises air, from air is produced 
fire. From fire, waters are bom and from the waters earth 
is produced. From earth food is produced. And from food, 
the human person is produced. Hence, the hu m a n body is 
constituted by the five elements. 

The proportion of the compounding of elements is 
given in a formula. Each of. the five elements is first 
divided into two halves. One half is kept intact while the 
other half of each of the elements is further divided into 
four halves. .Each of these halves is in turn distributed 
equally am ong the other four elements so that each 
element has 1/8 of the property of the other elements 
compounded in it. This process is known as 
quintuplication or pancikarana. (See Panca-dasi of 
Vidyaranya, 1-27; See Vedanta-sdra of Sadananda Yati 
also). 
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353 ^ ft-^dw^nuii 

“From the food taken by the father the body with its 
six sheaths is bom. Thus tendons, bones and marrow are 
derived from the father.” 

-9- 


*TT^cm 33f% fti 

3T3T: 3 ^ = 3 Kd*3 ^FpTT: f^TRt^Tl 

T33T 3nrR^T: 3H H^cTT: HldfHIWTTlI ? o || 

“And verily, from the mother sure bom the skin, flesh, 
and blood. Thus the constituents of the body are sixfold 
(called the six sheaths in the preceding verse) derived 
from the mother and the father. In the same way, seven 
factors are bom of one’s own self. They are due to one’s 
own past deeds and of one’s own bodily essence.” 

- 10 - 


*133: 3l)Pld *^3f 3f§3*jl 

3T^p3T 33T:ll ? ? II 

“The elements of blood, fat, marrow, spleen, liver, 
anus, heart and navel are recknoned as produced from the 
mother.” 

- 11 - 


33TT:l 

35I3T: ftl<jd f -& 3T: II ^ H 

“The hair on the face, hair in the head and other 
parts of the body, locks of hair, marrow of the flesh, subtle 
and gross veins, nails, teeth and semon which are 
longstanding are produced from the father.” 

- 12 - 
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mflf h fcfcpfr r f f^rfcT: I 



“The consolidation of the body at birth, complexion, 
growth, contentment, strength, firmness, absence of 
helplessness, earnestness are known to be the products of 
the essences (of the body).” 

- 13 - 

P3FT t*: M ^RTl 

ira# li ?«u 

“Likes and dislikes, pleasure and. pain, right and 
wrong, which decide the future (of a person), effort, 
knowledge, life-span and the sense-organs are all the 
results of one’s own past deeds.” 

- 14 - 

The results mentioned here are inherited neither 
from the mother nor from the father but are brought 
about by one’s own past deeds which have started yielding 
their effects and which have generated the present body. 
They are called the prarabhdha-karmas or past deeds 
having started to fructify. 

Freft mi 

tmt snq fiteng : qssr ctaT m nrina: ll nil 

“The sense-organs of knowledge are (i) ears (ii) skin 
(hi) eyes <iv) tongue and (v) nostrils (doing the functions of 
hearing, touch, seeing, tasting and smelling respectively). 
And their objects are five.” 

- 15 - 


FrefeWT TFt MSI flrT tMIlrfl 

ft 11 
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“The knowledgeable people say that the (five) sense- 
objects are (i) sound, (ii) touch, (iii) form, (iv) taste and (v) 
smell respectively. And the (five) organs of action are: (i) 
speech (ii) hands, (iii) feet, (iv) the organ of evacuation 
and (v) the organ of procreation.” 

- 16 - 


“Know that speech, grasping, going, evacuation and 
sexual enjoyment are in that order the (functions of) the 
organs of action. The function of the mind is both (that is, 
it is both a sense-organ and an organ of action).” 

- 17 - 


%fcT || 

“The internal organ (antahkarana) is fourfold 
according to the different functions as (i) mind (ii) 
intellect (iii) egoity and (iv) memory-power.” 

- 18 - 


5^ ^ f^(T:l 

3|f II {til 


“Reflection on things as this or that, fear etc., are 
the functions of the mind. And pleasure and pain are also 
the states of the mind. Intellect has the function of 
determining (the nature of things). The egoity is the 
notions of T and ‘mine’. The memory and recall are the 
functions of citta” 

- 19 - 
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mz gqi: d??ng mfew ; II u 

“The internal organ which is called sattva is 
reckoned as threefold according to the difference in the 
qualities which are sattva , rajas and tamas. The pure 
thoughts arise from sattva” 

- 20 - 


*tcTT: I 

TFTHT ^RT: II 3 g II 

“(From the sattva ) faith (in the existence of heaven 
and God and in the authority of the scripture), 
blemishless purity, steadfast devotion to righteousness 
etc., are to result. From rajas, passionate lust, animosity, 
conceit etc., appear.” 

- 21 - 

cTTUHT: I 
H^TT: II II 

“Sleep, sloth, inattention etc., and deceit etc., are the 
work of tamos. (On the contrary), sense organs with 
clarity, health, absence of sloth etc., are produced from 
sattva.” 

- 22 - 


sra: VM ^wru ^foll ^311 

“The body is identified with (the soul) that is the 
knower. That is why it has these qualities (in accordance 
with the mind’s functions) like the ears to hear the sound, 
ability to speak, power to perform acts, doing things with 
ease and determination.” 

- 23 - 
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^ 

WT cWTil W II 

“(Along with the six qualities mentioned in the 
previous verse) strength also (as the seventh quality) is 
derived from ether ( akas’a ). (From air, the five acts of 
touch, the skin which is the sense organ of touch, the act 
of going up, going down, contraction, movement” (contd.) 

- 24 - 

WmFpft cWT rflMWlMta'ttUl'M'in ^ » 

“And similarly, expansion (are, as was said, the five 
acts of air); hardness; the vital airs called Prana, Apana, 
in the same way Vyana, Samana, and Udana.” (contd.) 

- 25 - 

*7FT f>*f ^ £<*>d 

“The other modifications (of vital air) called Naga, 
Kiirma, Krkala, Devadatta and Dhananjaya along with 
ease are the nineteen qualities (of air in total).” 

- 26 - 


M ^d<: <WK4E$ld: I 

II ^ II 

“Of these, Prana is the more important and is 
established between the navel and the throat. It moves in 
the region of the navel, the heart-lotus and the nostrils.” 

- 27 - 
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“This (Prana) is also the cause of sound, speech, 
inhaling and exhaling.” 

-28- 

difa+*& frT3frrl 

dFT ^ dftlddHlI ^ II 

“The Apana air is stationed in the anus, penis, the 
hip, stomach, navel, throat, thighs, knees and legs below 
the knee. And its function is known to be the expulsion of 
urin and faeces.” 

-29- 

*n$tg fcTsfcN 

^11 II 

“The air, Vyana, is established in the eyes, ears, 
ankles, tongue, and nostrils. Its act is breath-control, 
consisting of keeping the breath, exhalation and 
inhalation (kumbhaka, recaka, piiraka respectively).” 

-30- 


“The air called Samana pervading the entire body 
along with fire, and moving about in the 72,000 tubular 
nddis or veins.” (contd). 

-31- 


MK4Ul& II ^11 

“(The air Samana) strengthens the body by properly 
distributing the essences of what is eaten and drunk. The 
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air, Udana, is established in the feet, hands and the joints 
of the limbs.” 

- 32 - 





T T=^' ^TFTR^T: f^TrTC: II II 


“The well known function of Udana is raising of the 
body, its moving up etc. The five supplementary airs like 
Naga are found in the sense-organs of action like skin 
etc.” 

- 33 - 


cT^ gfticW^lR ^ M^^ ' d^ ll Vt II 

“The functions of the(minor air of Naga) are hiccup, 
vomiting etc., of Kurma closing and opening the eyes etc., 
of Krkala hunger and thirst, of Devadatta sleep etc., and 
of Dhananjaya grief and pleasure etc.” 

- 34 - 

flRF* HW SFPTCIcn^l 

I u| ^Trn^ll ^^11 

“Of fire, the functions are illumining sight, form, 
white radiance, cooking, fighting up, anger, inability to 
bear adversity, subtlety, the heat (preserving the body), 
scorching and might.” 

- 35 - 


i^lfocri CRT 3% TTPT TTT^I 
flR #3 UMlRj^dRfall \*\\ 

“By water is provided power of retention, taste, 
coolness, viscidity, liquid, sweat and also the softness of 
body etc.” 

- 36 - 
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rpq trf yS( 4k<^l 

“From earth (are taken) the sense of smell, smell, 
stability, steadfastness, heaviness and the bodily 
constituents of skin, blood, flesh, fat, bone, marrow and 
semen.” 

- 37 - 

3T?T yn'ffrrT %StT ^6<lRlH T I 

wft: g i r* T m4V a%^i 

*TT: WT: WItUHUtHW II II 

“The food eaten by human (and other) beings 
digested by the Jafara fire becomes threefold. The most 
gross part of it turns into faeces. The medium becomes 
flesh. The last subtle part turns into mind. Hence the 
mind is constituted by food.” 

- 38 - 

apn ^ qnwwfl *?fSrc ^rl 

3TTIT; WWWJrMI«ll II 3* II 

“The grossest part of water taken becomes urine. 
The medium becomes blood. The last subtle part turns 
into vital air. That is why vital air is of the nature of 
water.” 

- 39 - 

'bPl'oi e^i^i tlWIrl^S^RIPI? «o|| 

“From the grossest part of the fire element, bones 
are produced. From the medium part, marrow is produced. 
From its last subtle part, speech arises. That is why the 
world is of the nature of fire, water and earth.” 

- 40 - 
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^if^dg^d: U k ? II 

“From blood is bom flesh; from flesh, fat is produced. . 
From fat, bones are made; from bones, marrow is 
produced.” 

- 41 - 


*us*v)sfa •ni««diai-^* *iauttg«jRq*j > H II 

“The veins ( nadis ) too, are bom of flesh. The semen 
is bom of marrow.” 

- 42 - 

«uaPVn<* , w i *«^ mad: MR«Alaau I 
dW^Rl qcT iWdlsWdl ^11 II 

“Here, air, bile and phlegm are well known as the 
elemental humours (dhdtus). Water is to be known as of 
ten units of magnitude ( anjalis ); taste is of nine.” (An 
anjali is quarter of a measure.) 

- 43 - 


“For blood, the units are eight; for faeces seven; 
verily for phlegm six; for bile twenty; for urine three.” 

- 44 - 


ft 5 JTsfT I 

3ra?33rf^ rT4T ^ ^ «<(ll 

“For marrow of the flesh two; for fat two; for marrow 
(of the bone) one; for semen half; that alone is called 
strength.” 

- 45 - 
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TOW?; I 

vM+iw^uPr ^i 

^FRJFftfcT rTT^TTf: HS^giFftfa ^T: II tf $ II 

“In the body, there are 360 bones; there are five 
classes of them: jalaja, kapala, rucaka, astarana and 
nalaka.” 


- 46 - 


% gnat i 

fk^T: 5RTO: ^F?#9RT: II W II 

“The joints of bones are two hundred and ten. These 
(bones called) rauravas, prasaras, secanas and uliikalas” 
(contd).. 

- 47 - 


HgST 4l*W3>«4dl:l 

II il 

“Samudgas, mandates, s’arikhavartas and vdmana- 
kundalas, Eire the eight bone-joints in the bodies.” 

-48- 


4W4«I<I %44^ ll atll 

“The hairs on the head are thirty five millions; the 
hairs on the beard are three lakhs. O son of Das’aratha! 
The constitution of the body was described well to you. 
Hence, in all the three worlds there is nothing which is 
more essenceless than this body.” 

- 49 - 
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jp^ tfixd^U ^° U 

“Alas! People do not think of the sovereign means to 
liberation due to attachment to this body and the sin of 
egoity.” 

- 50 - 


5t? H 

“Therefore, the true nature of this (body) must have 
to be learnt definitely by wise people.” 

- 51 - 

The elaborate description in the foregoing verses 
about the human body is only for the purpose of showing 
how artificial and brittle an abode this body is for the soul 
and to make it develop a revulsion towards such a 
makeshift called. the body. The Upanishads declare that 
one should examine thoroughly the nature, construction 
and the content of the world and the body and get a 
distaste towards it. Then he should approach a wise 
preceptor for instruction about the truth of all these 
phenomena and get realisation. 

In the Chandogya-upanishad, the science of Five 
Fires, (Pancagni-vidya) is taught by Pravahana Jaivali to 
S’vetaketu as to how the soul is called a person , after 
going through the oblations in five fires of heaven, rain, 
earth, the male and the female. In the last alone, it 
attains the designation of ‘person’. This process with all 
its intermediary stages is a torture to the soul. Hence the 
Upanishad asks us to develop disgust (tasmdt jugupseta) 
with this cycle of birth and death. (See also S’ankara’s 
commentary on the Brahma-sutras, HU and on the 
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Chandogya-upanishad (V-8). kashta samsara-gatih tasmat 
jugupseta. See his Sarva-vedanta-siddhanta-sangraha. See 
also Nyaya-sutra of Gautama (IV-1-55): vividha-badhana 
yogdt duhkham eva janmotpattih. 

Thus ends the ninth chapter called the Description 
of the Body in the S’iva-gitd an Upaniskad, Brahma-vidya 
as well as Yoga-s’astra forming part of S’ri Padma-purana 
in the form of a dialogue between S’iva and Rama. 
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Chapter X 


TPT 'iqN 

^T «pft ^(WT 37FT f% ^ II % II 


S’ri Rama said 

“O, Lord! Here, does the soul (jiva ) abide in the body 
of beings or is bom in it? Why is it called the jiva? What 
is its true nature? Tell me.” 

- 1 - 

%fF% 37 ^ 3TfcT *7c3T 3T ^ fcTSfol 
«b«WWlft 3T ffrefatf c T 3T 3311 ^ II 


“Where does it go at the passing away of the body? 
Having gone, where does it stay? How does it get into 
another body? Or does it not so get back at all? Tell me. 

- 2 - 

jjgJIlggl c W % u^l 

gpNfosrftaf n 3 n 


The Lord said 

“O Illustrious one! Well asked about that which is 
the secret of all secrets. It is exceedingly hard to be 
understood even by the gods, Indra etc., and the sages.” 

-3- 

■•WlPl TEpP3»Tl 

T^rFni 3T jftdt 3$3F33fitT: ^ II H II 

“O, Raghunandana! This should not be revealed even 
by Me to any other person. But I will tell you. I am 
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supremely pleased by your devotion. Listen with 
concentration.” 



“(This soul) is the reality and consciousness, infinity, 
the very embodiment of bliss, the supreme Self, the 
ultimate light, unmanif est and the cause of all the 
manifest (world of maya).” 

Rama asked of the Lord about the true nature of the 
soul and its destiny. The Lord begins to tell him that the 
so-called soul is nothing but the supreme reality whose 
character is Existence, Consciousness, Bliss. (See 
Taittiriya-upanishad IH-1.1). This, supreme Brahman 
appears as the soul in the body. Looked at in another way, 
the soul is said to be the x reflection (pratibimba ) of the 
supreme Brahman in the mind. This self-restriction by 
Brahman is the work of its own maya. 

Or, to change the metaphor, the supreme Brahman 
limits itself by the mind-body complex and looks as if it 
were a soul just as the space which is all-pervasive looks 
like occupying a pot or a room and limited by them. This 
is the doctrine of limitation or avaccheda vada. In Advaita 
both these doctrines are entertained. 

Rama’s question to the Lord cannot but remind one 
of the dialogue between the boy Naciketas and Yama, the 
god of death, which is the starting point of Kathopanishad 
( 1 - 1 . 20 - 21 ). 

That the supreme Brahman is the same as the soul 
has been declared in the identity texts like "That art 
Thou", "I am Brahman", "Consciousness is Brahman" and 
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"This self is Brahman". Again, texts like" I will enter the 
bodies in the form of souls and manifest names and 
forms" confirm this. A verse that summarises non-dualism 
is oft-quoted. "I will declare to you in half a verse what 
has been taught in numberless texts. Br ahm an is the real; 
the world is illusory; the soul is nothingelse than 
Brahman". 

s’lokardhena pravakshyami yaduktam grantha-kotishu I 
■, brahma satyamjagan mithya jivo brahmaiva na aparah li 

The following verses also continue to describe the 
nature of S’iva, none other than the supreme reality, 
Brahman. 

“Eter nal am I, pure, the self of all, unattached, 
actionless, devoid of any kind of attributes and 
ungrasp able even by the mind.” 

- 6 - 

The Taittiriya-upanishad declares: "Words along 
with the min d retreat unable to reach the Reality" (II.4.1). 
(See also Katha-upanishad-, II-3.12). 

wnt u-Wl+fM ^ H ^ u 

“I am not graspable by any sense organs. Indeed, I 
am the knower of every thing. I am the knower of all the 
world. There is no one who knows me.” 

The Brhadaranyaka-upanishad (HI-3.1) asks: "Who 
can know the knower?" In the Bhagavad-gitd the Lord 
tells us that He is the knower (kshetrajha) in all the 
bodies (XIII, 2). 
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Brahman, here identified with S’iva, is the only 
intelligence (drk) and everything is only the object ( drs’ya ) 
of that intelligence. The discernment between the subject - 
intelligence - Self and the object known by it is the true 
knowledge that liberates. S’ankara in his Manisha- 
pancakam says that one who knows the non-dual 
intelligence as his very Self is truly his preceptor. This he 
declares to the untouchable questioner who was a sage in 
disguise. (See Manisha-pancakam). 

“I am beyond reach to all evolutionary changes and 
atomic configurations.” 

- 8 - 

The Sankhyas believe that all the physical world is 
evolved from one primordial matter called Mula-prakrti. 
The Naiyayikas and the Vais’eshikas hold that the world 
is organised out of discrete atoms. But S’iva-gita spells 
out the Advaita theory that the world is neither an 
evolute (parinama) nor an origination (drambha) from 
atoms. It is an illusory projection (vivarta) of which the 
immutable Br ahman is the basis (adhishthana). There are 
some like Bhaskara and Yadavaprakas’a who think that 
Brahman changes into the world. This is called Brahma- 
parinama-vada. 

tficqi a fabric! ipwrll ^ II 

“Having known that I am Brahman of the nature of 
bliss from which words recoil powerless to reach Me, one 
does not have fear from anyone.” 


- 9 - 
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This verse is, with a little modification, a quotation 
from the Taittiriya-upanishad, as mentioned earlier in 
these pages. This verse occurs twice in that upanishad 
(See 11-4,1; II-9.1). Fear arises due to the sense of a second 
thing (dvitiyad vai b hay am bhavati). Where there is even 
a suggestion of difference and duality there is fear. (See 
Taittiriya-upanishad II-7.1). Yajnavalkya says to Janaka 
that he (Janaka) has secured fearlessness because of non- 
dual knowledge. (See Brhaddranyaka-upanishad IV-2.4). 

In the Upanishads, a calculus of bliss is given. 
Taking the happiness of one, young, learned, good, an 
emperor ruling the entire earth as one basic unit, the 
Upanishad. builds up the degree of happiness through the 
celestial beings to Brahma and declares that the bliss of 
Brahman is of the highest value (see Taittiriya-upanishad, 
II-8-1 upto n-8-4). Such a calculus is given in the 
Brhaddranyaka-upanishad also. 

SRffaT 

^ ^ ? ° U 

“One who clearly sees all the beings as abiding in 
Me only and Me in all the beings, does not hate any 
more.” 

- 10 - 

This verse is an echo of the Is’avasya-upanishad 
(6 & 7) and also distantly the Bhagavad-gita. After saying 
that everything is in Him, the Lord in the Bhagavad-gita 
(IX-4 and 5) adds that He is not in them. Immediately 
after, in the very next verse Krishna makes the sweeping 
statement that even the world is not in Him (in order to 
suggest that the world is a false presentation or maya). 

TO Wfifc I 

^ II * t II 
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“There is no delusion nor sorrow for one to whom 
everything is known to be the very Self (Brahman) and 
who sees the oneness of all.” 

- 11 - 

This also is a quotation from Is’avasya-upanishad. 
There are six waves (shad-urmi) of experience for an 
individual: (i) birth, (ii) death, (iii) hunger, (iv) thirst, (v) 
sorrow, and (vi) delusion. The first two belong to the gross 
body made of food (anna-maya s’arira); the next two affect 
the vital body (pranamaya-s’arira) and the last two afflict 
the mental body ( mano-maya-s’afira) . Though only 
delusion and sorrow are mentioned in the above verse, the 
other four also must have to be understood. For one who 
experiences non-duality as the truth, these six afflictions 
are not possible. The Brliadarayaka-upanishad asks: 
"When for one everyt hing is the Self, what will he see 
with what?" The Bhagavad-gita tells us "One who sees 
everything as his own Self treating their pleasure and 
pain as his own is dearest to Me" (VI-32). 

ii ? ^ H 

“The subtle Self does not make itself evident to 
beings (though equally resident in them). But it is seen by 
the astute observers by their trained and subtle intellect.” 

- 12 - 

Though the Self (Brahman)is present in all, it is not 
evident to the common man because of his dense darkness 
of ignorance and inertia. Many truths are learnt by dint of 
effort and sustained inquiry. The Self being the subtlest of 
all that exists is all the more so. It is by a hard self- 
analysis through the instructions in the Vedanta from the 


133 



competent preceptor, fully equipped with all spiritual 
qualities that one can have an experience of the Self. 

The spiritual qualities are summarised into four: (i) 
the discrimination between the eternal and the non- 
eternal, (ii) dispassion towards pleasures of this world and 
heaven alike (iii) disciplines like mental control, sense- 
control, renunciation, patience, faith and calmness, (iv) 
the intense longing for release. (See S’ankara’s Introduc- 
tion to the Sutra-bhdshya; See also Kathopanishad, 
I - 2.24) 

Bhagavad-gitd lists some twenty one qualities and 
calls them all by the name of knowledge. (XIII, 7-11). 

This verse is also a quotation from the 
Kathopanishad (1-3.12). 

linil 

“Associated with the beginningless nescience 
(avidyd), I am the creator of the world and its supreme 
Lord with the world as yet undifferentiated into name and 
form. Yet, I am the imperishable one.” 

-13- 

With avidya-maya as the adjunct, the non-dual 
Brahman takes on the character of God and creatorship 
for the world. Maya is the undifferentiated subtle seed of 
the world and creation is the differentiation of mayd into 
multiple name and form. Advaita thus distinguishes 
between Brahman in itself without any adjunct 
0 nirupddhika ) and with the adjunct of mdyd (sopddhika). 
Creation is meaningful only in the case of the latter. In 
the former, there is no world at all. 
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5TFPn% W fSRfiR ^FTWTl 
cTSFRfa «Pkt<4 f^sf^T f4#^H ?« II 

“Just as in pure Consciousness-Self all the three 
worlds are seen in the dream, so also all the world is seen, 
exists and is dissolved in Me.” 

- 14 - 

The dream events are characterised with as much 
certitude as the events of the waking life. In spite of this 
apparent solidity, they just vanish into thin air on waking. 
Similarly, the plurality of world-events that look so 
incontrovertibly real would dissolve on the realization of 
the non-dual truth. 

That in which something appears, is and is dissolved 
is said to be its constituent cause (upadana-karana). The 
Upanishad declares that the world originates, exists and 
is dissolved in bliss that is Brahman (Taittiriya - 
upanishad). Hence Brahman is the constituent cause of 
the world. (See Brahma-siitra 1-1.2). The inference for the 
illusoriness of the world is: The world is illusory, because 
it is perceived like the events of a dream. 

T*sec ’EM 

sfatfomfod %fcT ? ic W 

“I live with the nature of the soul associated with 
plurality of nesciences and with the five instruments of 
action, five instruments of knowledge and four internal 
functions of (i) mind, (ii) intellect, (iii) egoity, and (iv) 
memory.” 

Each individual has a history and biography of his 
own, instruments of perception, action and thought of his 
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own and with private experience of his own. This shows 
that each person, while in his true nature is supreme 
Brahman, is as an individuated soul, conditioned by his 
own share of nescience (avidya) which he alone should 
remove by his own initiative and effort. Thus one person’s 
bondage and release, ignorance and knowledge do not 
pertain to others. Hence, though nescience (avidya) is one, 
it conditions the different persons differently. So it is said 
that nescience is manifold (ndna-avidya). This is the 
theory accepted by the followers of S’ahkara. 

There is, however, an extreme view that nescience is 
one and that there is only one soul. There are varieties of 
these One-soul theory and Many-souls theory. (See 
Appayya Dlkshita’s Siddhanta-les’a-sangraha). 

Rita nrf% n 

“The combination of the five vital airs, (with the 
above factors) attains the nature of the subtle body.” 

- 16 - 

There are three bodies admitted for the soul; (i) the 
gross body (sthiila-s’arira), (ii) the subtle body (stikshma- 
s’arira) and (iii) the causal body (karana-s’arira) . Of these, 
the first is made of food, lives and dies. The second 
survives the death and enters into another body in 
rebirth. It consists of seventeen components which are 
(i) the five senses, (ii) the five organs of action, (iii) the 
five vital airs, (iv) the mind, (v) intellect in which egoity 
and memory are included. 

In the Advaita system, citta (memory reservoir) and 
ahankara (egoity) are included in the mind ( manas ) and 
intellect ( buddhi ) respectively. 

In another way, the three sheaths ( kos’as ) of prana, 
manas and vijnana constitute the subtle body. The prana 
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sheath is made of the five vital airs and the five organs of 
action. The sheath of mind ( [manomaya-kos’a ) consists of 
the mind and the five sense-organs. The vijnana-maya- 
kos’a is constituted by the buddhi or the intellect and the 
five sense-organs. 

“In that is reflected the consciousness associated 
with nescience. It is the empirical individual, also called 
the "knower of the body-mind complex” (kshetrajfia ) and 
the soul ("purusha"). 

- 17 - 

The empirical individuals are the result of the 
reflection of Self or consciousness in the body-mind 
complex. 

cR ^li)rW3T^rfrITll ?t;U 

“(The soul) alone is the enjoyer of (the fruits of) 
virtue and vice which are beginningless. It goes from here 
to heaven and back. It also is the experiencer of the states 
of dream and waking life.” 

- 18 - 

W yfore i fa gT jrfrR 

U ? ^ It 

“Just as in the mirror the face looks stained due to 
the black dirt (in the mirror), even so the Self looks as if it 
were the enjoyer and doer due to the defects of the 
internal organ.” 

The soul, as has been said, is in its true nature, the 
reality (Brahman). But it looks as though it is an agent 
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and the experiencer because of its association with the 
mind. The reflection of the moon in the water moves, but 
the original moon in the sky does not. Similar is the case 
here. 

<KlrHI fOTnftnll II 

“Because of mutual identification or superimposition 
between the real Self and the mind and the consequent 
notion of oneness, the supreme Self looks as if it is 
experiencing sorrow.” 

- 20 - 

lb mistake one thin g for another is called 
superimposition ( adhyasa ). Thus, we mistake the body- 
mind complex for ourselves, and conversely, ourselves for 
the body-mind complex. On such a false identification is 
based all empirical activities and knowledge of the world. 

“In the desert, the rays of the midday sun are seen 
by the deluded (traveller) as having the quality of water. 
They are not cool stuff but only cause heat.” 

- 21 - 


“In the same way, the unaffected Self, too, is seen by 
the people of deluded mind as having the attributes of 
agency of action etc., by dint of their own defect of 
nescience.” 

- 22 - 
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A crystal is colourless in itself. But when a red 
flower is placed near it, it reflects that colour and looks 
red. Even so, the pure Self takes on the attributes of mind 
etc., due to the adjunct of nescience. 



“The soul is situate in the heart in the body out and 
out made of food pervading it upto the nails. I will tell you 
that. Listen attentively. This lump of flesh because of the 
false identification of the Self with it gets the notion (of T 
and ’mine") ” 

(See the Chandogya-upanishad VIII-8.1). 

- 23 - 


fcTsfct 

cfFT II 

“Above the navel and below the neck, in the region 
ever pervaded (by vital airs) there is the heart in the 
middle of that like a lotus stalk.” 

- 24 - 


cTST || ^ || 

“There the heart (lotus) is facing downwards with 
the subtle and sacred hole. In that the soul called the 
small eher (daharakas’a) is situate.” 


-25 

The body is called by the Chandogya-upanishad as 
the city of Brahmari ( brahma-pura ). Therein is the Small 
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Ether. In that is to be found the Supreme Self. It is said 
by the knowledgeable elders that the body is the locus of 
Brahman as within it alone it is to be known. Hence the 
body itself becomes Brahman (upalabdher adhishthdnam). 

upalabdher adhishthdnam brahmano deha ucyate I 
tena sadharanatvena deho brahma param bhavet 1 1 

See also Brahma-siitra: dahara uttarebhyah where, 
the Small Ether within the heart itself is said to be 
Brahman. So when it is said both that the soul and 
Br ahman are in that Small Ether, it follows that the soul 
and Brahman are not two but entitatively the same. 

^rnft ^ is 

“The soul is to be understood (as subtle as) the one 
hundredth of the tip of a hair divided into a hundred 
parts. It is yet considered at the same time as infinite.” 

- 26 - 

This verse is a quotation from the S’vetas’vatara- 
upanishad (V-8). The soul constricted by adjuncts is said 
to be extremely small. In reality, devoid of the constriction 
by adjuncts, it is infinite, being one with Brahman. 

“The nadis spread out from the heart everywhere 
like the filaments bound together in the flowers. The body 
is pervaded by these (nadis).” 

This verse speaks about the one hundred and one 
nadis spreading out from the heart. One of them goes 
towards the crown of the head. See Chandogya-upanishad 
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CVm-6.6). The soul of the meditator passes through the 
crown of the head. Those who meditate on the personal 
God with attributes are said to be liberated gradually. 
(This is krama-mukti or gradual liberation.) 

flcT dfHIrlH flcTT: ^cTT:l 

II ^ II 

“The nadis (veins) are called hita because they give 
strength. ' hita ’ means strength. They are enumerated as 
72,000 by the most informed of the Yogins.” 

-28- 


l(#fU3ld gw faHF^fdU ll ^11 

“The veins spread out from the heart just as rays 
spread out from the sun. One hundred and one of them 
are important spreading out in every direction.” 

-29- 

While the one hundred and one veins that spread 
out from the heart are more important of all the 72,000 
veins in the body one is more important among even these 
one hundred and one as it is through it the person who 
has meditated on the Lord, (the upasaka), passes out of 
the body by the brahma-randhra or the opening on the 
crown of the body and attains immortality. Others pass 
out by the other veins. 

(See Chandogya-upanishad VIII-6-6.). The soul that 
thus starts out departing from the body on death mixes 
with the rays of the sun and travels to the other worlds. 
(.Chandogya-upanishad Vm-6.5). 

W r^TTl 
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“Just as the rivers carry the waters, similarly the 
veins nadis (carry) the fruits of one’s deeds (like pleasure 
and pain). (Of these 101 nadis ) the one hundred and first 
vein, the Sushumna which bestows infinite good, carries 
upward (the departing soul) straight till the crown of the 


body” 


- 30 - 


\\\l U 

“The nadis go forth towards their ten respective 
objects through the ten senses (of knowledge and action) 
for enjoyment of their results in dream etc. because of 
being the cause of pleasure etc.” 

- 31 - 

cWlMfet& P j fa^TT:! \ ^ U 

“Passing through the nadi called Sushumna, one 
gets released. The consciousness (Brahman) conditioned 
by that the sages understand as the the soul.” 

- 32 - 


l M 


“Just as (planet) Rahu, though invisible, is visible in 
the region of the moon (when it eclipses it), similarly the 
Self though all-pervasive, is perceived (as conditioned by) 
the subtle body.” 

- 33 - 
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“Just as the ether as limited by the pot is seen when 
the pot is seen, the Self, too, is similarly seen as 
conditioned by the subtle body.” 

- 34 - 

“Though unmoving and complete it is figuratively 
said to be moving just as general consciousness moves 
towards the objects during the waking state and becomes 
manifested as particularised cognition (of those objects).” 

- 35 - 


• gnflfo Wl 

“The actionless (Self) pervades everything just like 
the sun the ten quarters. The modes of the mind bom of 
the subtle body go towards (the objects) through the 

nadis.” 

- 36 - 


ft fafsrfkFaroritei * \y»\\ 

“This body called the subtle body, in order to go 
through the experiences of waking life in accordance with 
the past deeds, does not perish till release.” 

- 37 - 

“When ignorance in the embodiment is destroyed by 
the knowledge of the Self, that state of staying in one’s 
own Self is called release.” 

- 38 - 
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^ ^ fcWftuiMlcl'&l U*; II 


“Just as space attains the form of the pot-filled ether 
when the pot is produced, and just as the space stays in 
its own form when the pot is destroyed” (contd.) 


-39- 



I 




“When the past deeds (karma) yielding the 
experiences of the waking state are exhausted, the 
enjoyment through dreams is ushered in by counter-acting 
the experiences of the waking state biased on the body 


Dreams also are the occasion for experiences like 
pleasure and pain. Though the dream objects are illusory, 
yet they cause, during the dream, experiences and 
enjoyments similar to those of the waking state. Hence, 
they are said to be the results of karma as much as those 
of the waking state. 

^ srawtf wntit wwiw II « ? U 

“The individual enters the state of dream which is 
the arousal of impressions maturing due to past karma as 
ordained by God’s will. The dream world is created by the 
Lord, the Magician, by His maya.” 

-41- 


Brhadaranyaka-upanishad (IV-3.10) says that in 
dream, the mind creates tanks, lotus-pools and rivers. It 
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is indeed the creator. Again it says that the dreamer 
moves about in his own body as he pleases (II-1.18). 

Katha-upanishad (II-2.8) tells us that it is the Lord 
that creates objects of experience in dreams. S’ankara, 
Ramanuja and Bhaskara hold that it is God who creates 
the world of dreams. 

Though within a dream everything appears to be 
self-consistent, yet it is not real because it disappears on 
waking. But waking experience is not seen to be 
contradicted by any other empirical state. Hence it is 
empirically real fit for purposeful activities for all in 
common. (See Brahma-siitras DI-2.1, 2,3) and S’ankara’s 
commentary thereon.) 

The dream objects are no doubt based on the 
residual impressions and memories of the objects 
encountered directly in the waking state through the 
sense organs. But they are not mere memories alone. They 
are given concrete and strange forms and come to life to 
be directly experienced by the individual. One does not 
say during the dream that he just remembers the past 
objects, but he sees them. They are as much direct 
experiences as the ones in waking. 

Such experiences are part of God’s scheme to make 
the soul experience the results of its past deeds. In dream, 
the experience is purely private and does not involve 
others unlike the waking state. Hence the working out of 
the recompense for the past deeds in dream is quick and 
effective. The individual is chastened more expeditiously 
in dream. 

The dreams, however, are more illusory than real 
(prdtibhasika) because they are caused by the private 
defects and the ignorance of the individual. The waking 
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world of public knowledge, on the contrary, is caused by 
ignorance alone which is common to all minds. Hence it is 
more real than the dreams. It has more empirical value 
(vyavaharika-satya). Advaita speaks of three orders of 
reality : (i) pratibhasika (the merely apparent like 
elusions) (ii) vyavaharika (the world of public knowledge 
and common to all) (iii) pdramdrthika or the really real 
like God or Brahman. 

Ararat II 

“The objects of experience (in dream) like pot etc., 
the instruments of knowing like the intellect and the 
other beings produced by the past deeds, have their locus 
in the Witness-Consciousness (sakshin) in the form of 
mere residual impressions (vasana).” 

- 42 - 


HlWr*Tf dHtctact It H 

“The self-luminous Witness abides manifesting the 
above. ” 

- 43 - 

Witness-Consciousness is Brahman conditioned 
(upahita) by the intellect. It is subtler than the soul which 
is qualified (vis’ishta) by the intellect and which is, 
therefore, involved in the affairs of the mind and its 
objects.. But Witness manifests even the mind without in 
any way being committed to its functions. All the objects 
of the dream as well as the waking state and objectless 
sleep are manifested by the Witness (sdkshi-bhasyam). 


146 



“For the internal organs (like mind) etc., there is the 
character of being residual impressions because of the 
memories (of objects and experiences) imprinted therein. 
Hence the nature of being a Witness of merely those 
impressions for the supreme Self (Atman).” 

- 44 - 


4NMlft: STOSS' I 

II II 

“The dream-world induced by the past deeds (of the 
soul) is seen by dint of the residual impressions (of the 
waking life). It is (also) of the form of the doer, object and 
action, just as the waking state is.” 

- 45 - 

The only difference between the waking and dream- 
life is: while the former is not contradicted by any other 
empirically more valid experience, is common, and public 
and hence more consistent with itself, the latter is 
frequently contradictable, private, subjective and hence 
less consistent with the general body of human knowledge 
and experience. 

S’ankara shows the difference between the two 
states as follows: (i) Dream events do not agree with the 
public world of space, time and causality, (ii) Objects like 
chariots, towns etc., seen in the dream evidently are 
contained within the narrow confines of the body, (iii) The 
dreamer encounters places which are far away. He cannot, 
on waking, return so speedily from them which he does, 
(iv) In dreams, things like chariots are made or unmade 
without any instruments therefor, (v) Apart from the 
dream-events being contradicted by waking, the events 
within the dream itself are frequently changing. A chariot 
becomes a man and a man changes into a tree, (vi) The 
dream world is only an illusion like the silver seen in the 
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shell. (See S’ankara’s commentary on Brahma-sutra , 
m-2.3). 

^FT 3^% II U 

“The Witness-self shines by itself with the intellect 
lapsing into sleep without remainder. Being the Witness of 
mere residual impressions alone is said to be sleep.” 

- 46 - 

In all the illusions which are merely apparent 
(pratibhasika), the illusory object, as in the case of silver 
appearing in the shell, is the direct mode of ignorance of 
the real object, like the shell. Such mode is of nescience 
(avidyd-vrtti); not of the mind (antahkarana-vrtti). Such a 
modification is manifested by the Witness alone since 
there cannot be' a sense-contact with the illusory object. 
The ignorance (avidya) of the real shell transforms itself 
into- the illusory silver and is manifested by the Witness 
(kevala-sakshi-bhasya). Here Witness does not depend 
upon the usual sense-contact or the function of the mind 
for the manifestation of the illusory object. But insleep 
there is only the mass of nescience with no particular 
object. Even this mass nescience is witnessed and 
manifested by the Sdkshi. Hence objects and their absence 
alike are manifested by Sdkshi. 

^ SIR: «\9ll 

“Due to the impact of dispositions of the past deeds, 
a person as a new bom baby in the birth just taken, 
experiences in the dream in the first few years of age such 
appropriate things due to their being proximate.” 

- 47 - 
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In the period of childhood one dreams of thing s 
which had taken place while a baby like breast-feeding 
and the plays and pranks. In this, the propelling force, 
however, is the effect of deeds in the earlier birth. 

“In the youth impelled by the robust sense- 
organs, one. sees dreams appropriately due to the impact of 
past deeds and their residue.” 

-48- 

In the youth, one has a developed body and virile 
sense organs and he dreams things like ploughing in the 
field, fighting in the battle-field or studying the scripture 
or doing commerce and trade according to his station and 
duties. 

fto 3n^n II a* II 

“When the time for departing to the next world 
arrives, one dreams about the forebodings of the future 
birth due to the past deeds and meditation.” 

-49- 

Dreams point to the future also. Though merely 
illusory, they signify the times to come. Illusions do have 
practical efficiency in producing real results. A lion seen 
in dream may strike terror and wake one up. It is believed 
that if a dark person with dark teeth is seen in a dream, 
that sight forebodes death. Scriptural scripts which are 
mere strokes and thus unreal, yet have the capacity to 
produce real knowledge in the student. (Also see 
Chandogya-upanishad : V-2.9. Brahma-siitra, DI-2.4). 
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SIP# 

3TIf3qq ^ PlOTM ?ft: II £o || 

“Just as the falcon tired because of long flight in the 
sky and wanting to get back to its abode for rest starts on 
its homeward journey closing its wings” (contd). 

-50- 

The simile is taken from the Brhadaranyaka- 
upanishad IV-2.19. See also Chandogya-upanishad 
VI-8.2. 


ail<ftd4»<«lilW i ^ 3 1^ 11 II 

“Similarly the soul moving about in the waking and 
dream states and getting tired, attains unity with 
Brahman, the cause, with all its instruments lulled.” 


^TOFTT:> 

nfitcqt ^ fi l dM I^n focffa^ll ^ || 

“The intelligent soul merges (in Brahman in the 
heart in sleep), taking everything with it, work of 
ignorance, residual impressions, and the sense organs, by 
drawing them through the paths of the veins ( nadis ).” 

-52- 

w gwwl ^1 

^frT WR:II 

“The merger of the entire world for the soul takes 
place (in sleep) in the unmanifest cause of the world 
called God (or Prajna-Is’vara) in such a way that it is full 
of bliss.” 


- 53 - 



*TtfacT: <M«WMKU: 

TT 3TFRT*RtaT# 5TT^<: %3cRcRTll W II 

“Just as the bliss experienced in the union with one’s 
beloved wife is pure delight with no awareness of outside 
or inside even so (here the spiritual experience).” 

This bliss of sexual union is only an analogy and, as 
all analogies are, does not exactly convey the bliss of 
Brahman-experience. There is still the mode of nescience 
(avidya-vrtti) present in sleep. Otherwise, sleep will be the 
same as liberation. Bliss (ananda) is Brahman. But 
blissfulness (ananda-maya) is still the bound soul. 

- 54 - 


MtiUWri TRTOTVT fadHW rT%^ H: I 

fRTOl CRT fcTCttRlfi TT: II II 


“Attaining the state of Brahman-Consciousness (in 
sleep) it is yet not free from its adjuncts (of difference). 
Even standing thus, the soul is yet said to be the same as 
the basic Brahman - Consciousness.” 


For the reason that the soul has yet to shed the 
mode of nescience (avidya-vrtti) making possible the 
experience of bliss in sleep it is not yet the same as 
Br ahman . Because there is no experience of sorrow in 
sleep the soul is, to that extent, figuratively said to be 
Br ahm an itself. Gaudapada says in his Mdndukya-karika 
that while in the waking there are both mal-apprehension 
and non-apprehension of truth, in sleep there is only non- 
apprehension or mere ignorance. 


*RT 5^1 
cri# ffiwR ref PM^Rm^ ii it* U 


“When the individual (soul) experiences, indeed, the 
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happiness due to the subtle mode of nescience, it enables 
one to say on waking "I slept blissfully; I was not aware of 
anything". 

- 56 - 


The mode of nescience is distinguished from the 
mode of min d (antahkarana-vrtti). The latter is an active 
experience of the objects through the sense organs 
resulting in its modification and taking the form of the 
objects known by it. The mode of nescience, on the 
contrary, is merely passively manifested by the Witness- 
Consciousness with no actual change in the Witness. 





It's II 


“The ignorance is manifested by the Witness alone. 
Hence the recognition on waking (that one did not know 
anything) arises.” 


- 57 - 


Both unawareness of anything whatever and the 
experience of bliss are manifested by the Witness- 
Consciousness. 

§ il ^ ii 

“These states of waking, dream and deep sleep are 
common to both the beings in this world- and the world of 
the gods. After (the sleep), due to the force of past deeds, 
the mind, intellect etc., arise again from the nescience, 
their cause, like the sparks from fire.” 

- 58 - 

Just as from a measuring vessel, gr ains are poured 
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out, similarly the mind, intellect etc., which lapse into the 
ignorance of sleep, arise again on the individual waking 
up, due to the force of karma or past deeds, just as the 
sparks arise from fire. 

ffcfcfa srrerfct fca re re n cr ^Hi^ u ^ li 

“Just as a pot filled with sea-water immersed in the 
sea carries only the water from the same sea (looking as 
though it were different), so also the intelligent soul from 
the birthless (Brahman).” 

- 59 - 

A pot full of the sea-water moved under the sea 
looks as though it is separate from the sea. Similarly, the 
soul looks different and separate from Brahman though it 
is the same as Brahman. The cause for the appearance of 
separateness and difference in the case of water is the 
limiting enclosure of the pot. Similarly, the cause for the 
appearance of separateness and difference of the soul from 
Brahman is the limiting adjunct of mind (antah-karana). 
In both of these cases, if the limiting adjuncts of pot and 
mind respectively are removed, the water will be the same 
as the sea and, similarly after the removal of ignorance 
the soul will be the same as Brahman. 

“Brahman, the cause, verily, appears as the 
intelligent soul. When the (ignorance (ajfidna) and its 
effects), are present, (the world of difference as between 
Brahman and the soul) is experienced. When these are 
dissolved, the (differences, too) disappear.” 

- 60 - 
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'JwifMl ^^hci nsR'^srmTcaol'i H: II ^ $ II 

“Just as the one sun (in the skies) appears to be 
many when reflected in various water-spots (like pond and 
well), similarly, the changeless and Supreme Person 
(Brahman) appears to be coming and going ” 

-61- 

In the verse 59, the example of one Brahman 
appearing to be diverse souls due to the limiting adjunct 
of ignorance and its effects like mind was given. This is 
called Limitation Theory ( avaccheda-vada ) adopted by 
some Advaita writers like Vacaspati Mis’ra. The present 
verse 61, gives the illustration of the sun appearing 
diverse as reflected in the different waters. This is the 
Reflection-Theory (bimba-pratibimba-vada) preferred by 
thinkers like Prakas’atman. 

4l3»IWI*?RiqHlcH4 dWlMM^ I 

tra sfcrcWT % qlrtt ^ II 

“O, Son of Das’aratha! Because of the defect of the 
mere delusion alone, every distortion is intelligble in It 
(Brahman) which in its own nature transcends the body 
etc., and is self-luminous. Thus thou were told the true 
nature of the soul.” 

-62- 

The commentary called Balanandini on S’iva-gCta 
quotes the following verse to say that nothing is 
impossible for mdya which is incomprehensible to the 
human intellect. The soul and God are alike the two 
calves of maya the cow. One can enjoy duality as much as 
he likes. But the trath is non-duality. 
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durghataika-vidhayinyam mciyayam ka camatkrtih 
mayakhyayah kamadhenor vatsau jives’varau ubhau 
yatheccham pibatam dvaitam, tattvam tu advaitam eva hi I 

Thus ends the tenth chapter called the Description of 
of the true nature of the Soul, in the dialogue between 
S’iva and Rama in the S’iva-gita, an Upanishad, Brahma - 
vidyd and Yoga-s’astra in the S’ri Padma-purana. 
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Chapter XI 

cM cfSTTl 

^nf^r *RT: ^ fi-Hl^d: II ? II 

The Holy Lord said 

"O, A tiger among the kings ! Listen to Me 
attentively. I will tell you the migration (of the soul from 
one body) to another body (after death) and likewise its 
journey to the other world.” 

- 1 - 

%tP qrRrHT ' «»WI4HH*Wq l 

tqyftw r b{ ^ II 

"From the essence of that which is eaten and drunk 
there is the fresh bond forged between the gross body and 
the subtle body. By that the sustenance of the life (is 
assured).” 

- 2 - 

anflrar spr^r «u*<!k'M:i 

s-tWll ^rf5Ri %T 3T ^ II 

"The digestive fire (jathara-agrU) is impeded by 
disease and old age through phlegm. Hence, it does not 
sufficiently digest the food or the drink consumed." 

- 3 - 

yd4lcK«WMlTl4l 

^ ^m:ll « ii 

"The. stores of strength (in the body) dry up because 
of the lack of the essence of food and drink. Only by 
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virtue of essence of food and drink, the vital airs flourish 
in the body." 

- 4 - 

d^illcT drlfMIcddldl I 

cRFff diNH^MKW'HHdlftd: U II 

"It is called the samdna air because it equalises (the 
stores of strength or the dhdtus). On the onset of old age, 
the (nourishing) essence being absent, the fresh bond to 
the body is damaged.” 

- 5 - 

mU«w: W^fl 

Mddll^J cPTT felf cR&^ll $ II 

"Just as due to heaviness caused by the nourishin g 
essences becoming matured, a thing (like pumpkin) falls 
to the ground on its own, similarly the subtle body 
abandons the gross body." 

- 6 - 


drld*IHKMI£>U| ^ ^RRT: I 

TFT: II ^ II 


"Withdrawing the impressions of the senses from 
their respective loci, the subjective and the external 
beings attain oneness in the lotus of the heart." 

- 7 - 


The mind and intellect are superimposed on the soul 
which is otherwise pure. They are adhyatmika or 
subjective factors. The external factors are the elements 
causing the future births and bodies. 

ddtsSFT: MI«HI<J: dddrgft: I 

cWT *FT: II II 
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"The chief vital air accompanied by the other nine 
airs, travelling along this path, starts upwards. All (these 
nine airs) become one with that chief vital air." 

- 8 - 

II t U 

"Following the path of the nadis either through the 
eyes or the crown of the head, accompanied by meditation 
and action and combined with the impressions, and 
depending on the self-intelligence, the intelligent soul 
makes its exit.” 

-9- 

The scripture declares “tam vidyd karmani 
samanvdrbhete purva-prajnd ca * Again "prdjnena 
atmand-nvariidha utsrjan yati" (Brhaddranyaka 
vpanishad (IV-3.35). 

qgn srfcN 

<^>4 H 3TR>I3Ttsfa ^ H ?«ll 

"Just as a pot taken from place to place carries the 
same ether (dkdsa) within it there too, because ether is 
everywhere." (contd.) 

- 10 - 

Earlier in this S’iva-gitd the pot full of water of the 
sea being moved under water looking as though it is 
carrying separate water, was shown as example for the 
soul appearing as diff erent from Brahman. In the present 
verse, the example of an empty pot full of ether being 
carried from one place to another place is given. The ether 
within the pot is the same as the ether at large. This is 
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known as the limitation-theory (avaccheda-vada) earlier 
mentioned in these pages. - 


TOIW *nfcr asfef II ? ? II 

"The ether within the pot (in the example given in 
the verse 10) gets called as pot-ether (as though it is 
different from the ether at large). Similarly, the subtle 
body of the soul (looks as though it is different from) the 
supreme Brahman.” 

- 11 - 


*nfcT W I 

"The soul goes to another (fresh) body again in 
accordance with its past deeds (karma). It journeys in this 
manner till release, like a fish moving between the two 
banks of a river." 

- 12 - 

SK'*A<I %^nill n II 

"If it were for undergoing the experiences of sins, 
one will go to hells alone guided by the messengers of 
Yama assuming the body fit to experience hell." 

- 13 - 

One has to proceed to hell for the ^experiences of 
grave sins. A body suitable to feel those experiences will 
be provided to the soul for the purpose. The current 
human body will not be there. 
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"One who performs always the religious and social 
acts goes to the world of the manes guided by the officers 
of Yama, by the path of smoke." 

-14- 

Sacrifices ordained directly by the Vedas are called 
ishta; the social works like digging a tank or creating a 
garden are called piirta. Both these categories of work are 
good but yet they at best lead only to the world of the 
forefathers (karmana pitr-lokah). The path towards the 
south is characterised by smoke and darkness. 

fJ-R Tlf’f *IcT: f'WTST 

"One (who has performed the above ishta and piirta 
(scriptural and social duties) will proceed (on death) along 
the southern path characterised by smoke and darkness 
in the dark night of waning moon to the world of manes. 
Thereafter, attaining a divine body goes to the world of 
the moon to enjoy great felicity." 

-15- 

The scripture states that the ishtadikarin reaches 
the world of the forefathers through the southern path 
(dakshinayana) of darkness and smoke at night. He stays 
for sometime in the moon to experience the joyous fruits 
of his punctilious performance of ritualistic duties and 
social service. He is provided a special body for the 
purpose, (atha ya ime grama ishtd-piirte dattam ity 
updsate te dhiimam abhisambhavanti (Chdndogya- 
upanishad: V-9.6). 

The person is taken along these paths by specially 
appointed divinities (dtivahika-purushas). See Bhagavad- 
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gitci (VIII-25): dhiimo rdtris tatha krsnah shanmasa 
dakshindyanam I tatra candramasam jyotiryogi prapya 
nivartate. II 


rn* WW 3TRTI 

cT^ *4^1 U 

"There in the world of the moon he (ishtadikari) 
lives till the fruits of these good deeds is exhausted. Then, 
with the remainder of his past deeds, he again enters the 
earth by the same path.” 

-16- 


See Bhagavad-gita: 
vis 'anti (IX-21). 


kshine punye martyalokam 


4taWI*M4l<M!H4fcl *T:I 


"Abandoning the body (with which it enjoyed 
pleasures in the world of the moon) and getting back the 
soulhood, it (the soul) attains the ether. Reac hing air from 
the ether, it then reaches the waters." 


-17- 


cfrh SJFmfa ^nf^T STFJcT 3f44)Rd: II 

‘Attaining the clouds from waters, it gets into the 
rains. Thence it enters the eatable food grains. Propelled 
by the past acts it is bom." 

-18- 


srreret g i f frs i w %f^T: I 
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"These souls go to the other wombs in order to get 
the bodies. Others attain (gradual) release in accordance 
with their deeds and their scriptural learning." 

-19- 

Some of the souls get into other wombs in the mortal 
world. Others get on to the path of release gradually. The 
commentary, Balanandini on S’iva-gita avers that not all 
those who go by the southern path return to the mortal as 
a rule. Some do get on to the path of gradual release by 
virtue of scriptural study, reflection and contemplation on 
Brahman. It quotes the Brahma-siitra (1-3-26): tad-upary- 
api badarayanah sambhavdt. Scripture also says: 

tad yo yo devanam pratyabudhyata sa tat abhavat 

tathd rshinam tathd manushyanam. 

crated m mm 

cRT: U U 

"Attaining the nature of food it (the soul) is 
consumed (along with the food) by the father and mother. 
Becoming the seminal fluid (of the mother and the father), 
it enters the womb of the mother (by their coitus)." 

- 20 - 

From the verse 17 to the verse 20, the journey of the 
soul to the mortal world from the world of the forefathers 
is described. This journey is stated in detail in what is 
known as ’the meditation on five fires" (panca-agni-vidya) 
in the Chandogya-upanishad (V-9.1). Briefly it is as 
follows : The soul after experiencing the results of its 
deeds descends through (i) heaven (dyu-loka), (ii) rain, (iii) 
earth, (iv) the male and (v) woman. These five are called 
figuratively five fires in which five oblations are offered. 
The five oblations are (i) faith (s'raddha), (ii) aqueous 
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body suited to stay in moon (soma) (iii) rain water, 
( vrshti ), (iv) food and (v) seminal fluid (retas). All these 
oblations are watery. Faith is also said to be water 
because all rituals involving use of liquids like milk and 
ghee presuppose faith. S'raddha itself is called as water 
(s'rddha va apah). 

In all these five oblations in the five fires, the soul 
travels and finally gets the body in the fifth oblation in 
the fire of woman’s womb. 

This meditation on the five fires and five oblations 
are taught only to create a disgust towards repeated 
embodiment in mortal coils and develop an urge for 
liberatibn. 

3m gfrp ^ iu ? u 

"Thence, in accordance with the past deeds (karma) 
the soul is bom as a male or a female or a neuter. Thus 
was described the transmigration of the soul. (Now) I will 
relate to you release." 

- 21 - 

Release is of two kinds, (i) immediate (ii) gradual. 
The meditator on forms is entitled only to gradual release. 
But the knower of truth is liberated immediately even 
while he lives in the body. 

KU''4||ftyTfc *31 falKdt 

h *nfcT ii 

"One who is always devoted to peace etc., and takes 
delight in meditation, that person goes upto the world of 
Brahma by the path of the gods." 

- 22 - 
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While those who have performed, however zealously, 
the mere rituals return to the mortal world. Those who 
performed them with the meditation on their meaning and 
purpose do not return so. They reach the world of Brahma 
through the path of the gods (deva-yana), also called the 
path of light (arciradi-marga) as opposed to the path of 
smoke (dhuma-mdrga) reserved for the mechanical, 
perfunctory performers of rituals. Again, the performers of 
rituals combined with meditation go along the northern 
path (uttarayana) as contrasted from the (dakshinayana) 
or the southern path reserved for mere ritualists. 

for STM 

"Becoming light, the upasakas (those who 
accomplish rituals along with meditation or upasana) 
leave the body in daytime in the bright fortnight of the 
moon (s'ukla-paksha) and by. the uttarayana or the 
northern path and thence attain to the world of 
samvatsara.” 

-23- 

The soul in its ascent to the divine worlds till it 
reaches the abode of Brahma is guided by the special 
guardian deities appointed for each of these worlds to the 
next one. These deities are called amdnavas or dtivdhikas. 
The meditator (updsaka) thus ascends progressively to 
higher and high er worlds till he attains the abode of 
Brahma. (See Chandogya- upanishad IV- 15.6). 

There, studying the Vedanta texts of identity in the 
prescribed way and realising the truth of non-duality of 
his self with Brahman-Reality, the meditator attains 
release along with Brahma himself. 
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brahmana saha te sarve samprapte pratisamcare I 
parasyante krtatmanah pravis'anti param padarn II 

(See also Brahma-sutra, IV-3-11). 

Release is, as was said earlier, (i) immediate, or (ii) 
gradual. The first is the result of true knowledge here in 
the world and in the current body itself. It is liberation 
even while alive (jivan-mukti) and immediate freedom 
(sadyo-mukti). The gradual release (krama-mukti ) is the 
result of meditation ( upasana ). It involvs journey upwards 
till the world of Brahma. For the one who knows the truth 
here itself there is no such going up or coming down. On 
death his vital airs dissolve themselves here on earth 
itself. ( atraiva samavaniyanta. See Brhaddranyaka- 
upanishad V-2.II and VI-4.6). 






ttlUXll 


"He (the soul of the meditator) goes from the sun to 
the moon; thereafter, to the world of hghtning. Then, a 
divine person (amanava-purusha), a celestial functionary 
appointed for this purpose), comes from the world of 
Brahma." 

-24- 


The soul qualified by the power of meditation goes 
through several worlds like that of the sun, moon, air, 
water, of Indra mid lightning, in its gradual ascension led 
by a divine functionary in each of these worlds till it 
reaches the world of Br ahm a. (See Brahma-sutra, IV-3.4). 
See also Kaushitaki-upanishad 1.3; Chandogya-upanishad 
V-10, 1 & 2). The upasakas are of two classes: (i) those 
who meditate only on the images like salagrama. They 
are pratika-upasdkas; (ii) those who meditate on the 
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spiritual secrets like the five fires (pancagni-vidya) 
developing dispassion and through that to inquiry into 
truth and eventual release. 

The former meditators do not go to the world of 
Brahma; only the latter do. (See Brahma-sutra IV-3.15). 

H3TPT ^ ' ^4 II II 

"Bestowing a divine body on the soul, he (the divine 
functionary) leads the soul on (to the world of Brahma)." 

-25- 


tt^ll 

"After enjoying the desired pleasures in the divine 
body (specially given) for a length of time, the soul (of the 
meditator) is released along with Brahma.” 

The meditator (upasaka) goes gradually from one 
celestial world to another and finally to the world of 
Brahma. There, realizing the truth by Vedantic 
instruction into the identity of himself with Brahman - 
Reality attains release along with Brahma called 
Hiranyagarbha who is himself the preceptor of that truth. 

-26- 


stot foc frre lr touft rew q H II 

"But one who (has realized) the pure Brahman does 
not go anywhere. His vital airs merge with the elements 
(in-this world itself) like the lump of salt in water.” 

-27- 

Brhadaranyaka-upanishad (IV-4.6) declares that the 
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vital airs of the realized person are dissolved here and 
now and in the current body itself. They do not rise and 
go anywhere. There is no going and coming for a person 
who has realized the truth through knowledge of his own 
nature as one with that of Brahman. In release, all 
conditioning factors fall off and ignorance is fully 
neutralised. 

Yajnavalkya tells Artabhaga that in the case of the 
death of the enlightened person, his vital airs settle along 
with the body, here itself. See Brhaddranyaka-upanishad 
m-2.11). The Mahabharata says that the path of the 
released person is diffi cult to comprehend. This means 
that there is no such path. In other words, the released 
soul does not travel to any geographical destination like 
heaven, because he is the very Self of all that exists. 

sarvabhutatma-bhiitasya samyag bhiitani pasy'atah \ 

deva api marga muhyanti apadasya padaishinah II 

The Vedantas declare that the released soul attains 
Brahmanhood here and now (atra brahma samas'nute). 

Mllgtil W gfo 

II ^ II 

“Just as the creations seen in the dream dissolve on 
waking, the world dissolves in the same way for .the 
person at the time of the dawn of knowledge of Brahman 
the truth. A person devoid of either rituls or meditation 
goes to the third position.” 

- 28 - 

It was said earlier that those who carried out mere 
rituals went on their death to the world of the forefathers 
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and that those who added meditation to rituals reached 
the world of Brahma. There are, however, a third class of 
people who are neither qualified for rituals nor for 
meditation. Such people attain the third place ( trtiya - 
sthana), which means that they are bom as fleas, 
mosquitoes and worms whose lives are very short and 
whose births and deaths are very frequent. See 
Chandogya-upanishad; jayasva mriyasva ity etat ttiXyam 
sthanam (V-10-8). See also Brahma-Siitra (HI-1.17). 

^ a ^ FT I 

"After experiencing the agonies of the frightful hell 
like Raurava, the above third class of people are bom as 
creatures by dint of the remainder of their deeds." 


-29- 


^ ^^fr^nrfcT: ^TtrET II 3° II 

"This .(class of beings) obtain birth on earth as 
mosquitoes, lice and fly. Thus was described the destiny of 
the soul. What else (O Rama) do you want to hear ?" 

-30- 


WMt'WI Rfifr V® § ^FT^Tl: I 

TpTt II MW 


S’ri Rama said 

"0 Lord ! Almighty ! It was stated by you that as a 
result of meditation and rituals, the concerned souls enjoy 
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the pleasures in the world of Brahma and the world of the 
moon respectively.” 


- 31 - 


^rn 


"How does enjoyment result in the worlds like that 
of the Gandharvas ? How is it that someone obtains the 
status of a celestial being and someone else the status of 
Indra ?" 


- 32 - 


P i RMUchW ^ ^ 


"It may be the result of deeds (karma) or meditation 
(upasana). Please tell me, O, the beloved of the daughter 
of the Mountains ! There is a great doubt in me regarding 
that matter." 

- 33 - 





The Lord said 

"There will accrue the results in accordance with the 
degrees of excellence whether in the performance of 
rituals or meditation, as the case may be. One becomes a 
handsome youth, brave, healthy and strong (according to 
the ritualistic acts or meditation)." 

- 34 - 

qnl fti ^ qRl 
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"If such a young prince rules the entire earth with 
its seven continents without any hindrance, the joy (of 
that prince) is said to be one unit of human bliss. A 
hundred times that joy is said.” (contd). 

- 35 - 

* toi: u ^ » 

"To be the joy of the man becoming Gandharva 
through austerity. A hundred times this joy is that of the 
Deva-gandharva. There is no doubt." 

- 36 - 


rrsf 8H<qyUI TO 


*1^1 


II ^\9 II 


"In this way, the joys of the forefathers dwelling for 
long in their worlds and the gods who attained their 
status through their credit of rituals increases hundred- 
fold at every higher state." 

- 37 - 


sl£l u l^«WW«<l: ^WI^tI<ItK^U 3*; U 

"Thus the joys of the gods, of Indra, similarly of 
Prajapati, the preceptor (of the gods) and that of Brahma 
is each of them respectively hundred times more than the 
preceding." 

- 38 - 


TO flpsft ^|| || 

"In the heaven, the excellence of joy is due to the 
excellence of ritualistic acts and meditation; nothing else 
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is the cause. One who has mastered the Vedas (srotriya), 
is sinless and is unconquered by lust is the twice-born." 


- 39 - 


3Uc*WMUM'< *nf£r d*HK#K4W<N II II 


“O, Son of Das'aratha ! To this s’rotriya (who is a 
knower of truth (atman)’ all the increasing joys earlier 
mentioned (accrue at the same time). Hence there is 
nothing higher than the knowledge of truth (atman).” 


- 40 - 

In the Taittiriya-upanishad (II-viii-1) a calculus of 
joy is given as follows : 

The joy of a prince who is young, good, learned, 
strong, vivacious and is ruling the entire earth full of 
wealth is taken as one measure or unit of human joy. This 
multiplied hundred-fold will be the joy of manushya- 
gandharvas; a hundred times more than this will be joy of 
the forefathers; a hundred times more than this will be 
the joy of those bom as gods in heaven; a hundred times 
this will be the joy of the karma-devas; a hundred times 
this will be the joy of the natural gods in heaven; a 
hundred times this joy will be that of Indra; a hundred 
times this will be that of Brhaspati; a hundred times this 
will be that of Virat; a hundred times this will be the joy 
Hiranyagarbha. One can imagine in this way the infinity 
of joy of Brahman, the supreme Self of all. Such a joy 
belongs to the realised soul, a s’rotriya, the learned, 
sinless and desireless. Learning and sinlessness are 
common to all; but the desirelessness is the result of 
increasing discipline. Hence for the realization of the 
supreme Self desirelessness is the most perfect means. 
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All that passes for pleasure in the worldly life is but 
a tiny reflection of the infinite bliss of supreme Self. See 
Brhadaranyaka-upanishad TV-3.32. 

sn^piT: 1 

^ cW: U H 

"The wise man (who has realized the truth) does not 
grow nor decline by ritualistic acts. If there were such a 
wise man, he certainly will not be touched by the sinful 
acts." 

-41- 


The realized man of true knowledge is beyond gcod 
and evil. Yet his wisdom will not contravene the moral 
rules of humanity. He will be far from unrighteousness. 
(See Brahma-sutras, IV-1.13, IV-1.JL4, See also 

Brhadaranyaka-upanishad, IV-4.22.) 


dWrddfRnst fast 'ttFHta ^FirTl 


"The wise man is bom superior to everything with 
the full knowledge (of his past births). Doing his duties 
knowingly, the fruits of his acts will yield inexhaustible 
fruits.” 

-42- 


The wise man mentioned here is one whose pursuit 
of truth is externally interrupted. This verse seems to 
contain the idea in the Bhagavad-gita (VI-41,42, 43, 44) 
that one who has been interrupted in his quest for true 
knowledge is bom either in the family of the rich or of 
those devoted to the pursuit of knowledge though poor so 
as to continue his own search for wisdom without 
forgetting his past. Jada Bharata in the Bhagavata- 
purdna is an outstanding example of this phenomenon. 
The commentary Balanandini gives another interpre- 
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tation. It says that one who serves the knower of truth 
will attain release in due course. 





#^ll #3 II 


"Whatever benefit a mortal being gets by feeding ten 
millions of brahmanas, that same benefit he will obtain by 
serving food to a person of true knowledge." 


-43- 


H ^RT^3R: T& R:ll II 

“One who hates the twice-born who is possessed of 
liberating wisdom is the basest of human beings. He 
perishes withering away (by disease). Hence, the wise 
man is God Himself.” 

-44- 

In the j Bhagavad-gita (VH-18) the Lord declares that 
the man of true knowledge is one with Himself (jnani tu 
dtmaiva). 

3RRWI W 

'dMUHidt dfHWWW ^Tll **11 

"Therefore, the meditator (as distinguished from the 
ritualist) does not fall into the depths of sorrow. O, king ! 
(R ama ), hence, taking joy in meditation (on Me) be 
happy." 

-45- 

Thus ends the eleventh chapter called the 
Establishment of the nature of the Soul, in the S’iva-gita 
called the Upanishad, the Brahma-vidyb and Yoga-s’astra 
in the form of a dialogue between S’iva and Rama in S’ri 
Padma-purana. 
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14 



Chapter XEE 


^ §11 ? II 

S’r'i Rama said 


"O Almighty ! The Lord of the gods ! The great ruler 
of the Universe ! Prostrations unto Thee. Tell me the rules 
of meditation, its place and time too.” 

- 1 - 


MRfeisrr %it: « 4 R-li+«i^u ^ 11 
The Lord said 

"O Rama! I will tell thee the meditation, its time and 
place. The bodies of all the deities are but the limited 
manifestations of My aspect." 

- 2 - 

The Bhagavad-gita tells us that the world of all 
beings is one aspect of His glory (XV-7 and also 12). It also 
declares that whatever possesses glory and power is bom 
of His splendour (X-41). See the entire Chapter X and XI 
of the Gita for that matter. Also the Brahma-sutra H-3.43. 
“The shepherds are Brahman; the gamblers are Brahman; 
the slaves are Brahman" say the Atharvanikas. The 
S’vetas'vatara-upanishad declares that Brahman is 
woman, man, young lad, young lass and the old man 
walking with a stave. It is manifest in myriad forms 
(IV.3). It follows that every name and form, not merely the 
deities, are the manifested aspects of Brahman. 
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"Those devotees who worship with faith the gods 
other than Me, they too worship only Me though without 
following the conventional rules, O the king of kings ! 

-3- 

This verse is practically an echo of the Bhagavad- 
gitd (IX-23). The worship of other minor gods will however 
yield only small results (antavattu phalam tesham 
bhavaty alpamedhasam. Bhagavad-gita, VII-23). 

« II 

"Therefore all this universe does not exist apart from 
Me. I am the enjoyer (of the fruits) of all actions. I am the 
bestower of the results of all (actions).” 

-4- 

Actions themselves, being inert, cannot determine or 
distribute their own results. Only the supreme 
intelligence, God, could do that (See Brahma-siitras, III- 
2.38 and ffl-2.41). 

Since God is all, He is the bestower of the results as 
well as the enjoyer of those results. The individual soul 
does not have an existence or Teality of its own. Wisdom 
lies in realizing this truth and abandon all notions of 
agency and enjoyership of one’s actions and their results. 

See Bhagavad-gita (VII-7) where the Lord says that 
there is nothing other than Hims elf. See Brhadaranyaka- 
upanishad (IV-4-19) which declares that there is not hing 
whatsoever here over and above Brahman (na iha ndnd 
asti kincana). 
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*IRf 

Rf%cf ^U it’ll 

"In whichever form the mortal beings worship 
(meditate on) Me and Me alone, I appear to them in that 
form and grant their wishes." 

-5- 

In the Bhagavad-gita, (IV-11) the Lord says that He 
blesses the devotees in accordance with the mode of their 
worship. Again in VH-21, He promises that He will 
strengthen the faith of the devotees in whichever form one 
likes to worship him. 

However, it must be remembered that the 
worshipper of lesser deities reach only those deities and 
get what those deities could offer while the worshippers of 
the Lord reach the highest of abodes. See Gita : devan 
devayajo yanti mad-bhakta yanti mamapi. (VEI-23). 

f^RTs^Ri snfa tort ^ 4i$mflfti 

$TR: W SRwilft SR#Sf * TOR: II ^ II 

"Whoever worship me with devotion either according 
to rules or with no rules, I present Myself to them and 
bestow on them the fruits thereof. There is no doubt." 

- 6 - 

Worship may be according to conventional rules if 
that were possible. If not the Lord sees the sincerity of the 
devotees and dismisses as unimportant any laxity in the 
regimen of worship. 

TOIrt TO5ITOIfl 
TOTOR^Rt % TT: II ^ II 

"Even if one of wicked conduct worships Me alone 
tliirilring of nothing else, he shall be deemed to be a good 
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man. Indeed, he has chosen the very proper course of 
action (in doing so).” 

-7- 

This verse is an echo of the Bhagavad-gita (IX-30). 
Devotion to God normally entails chaste morals. The 
wicked man who is also a devotee of God, if there could be 
one such at all, is by virtue of his devotion at heart 
deemed good because he is not, like a materialist, a 
hedonist or an atheist, denying the unseen verities and 
values, nor is he unwilling to grant the presence of an 
overriding power like God over his destinies. He is humble 
and subdued in this recognition of the supreme rule of the 
universe. Such a person will never be running blindly 
after ephemeral delights in preference to permanent 
felicities of dwelling in God. 

Hence this above verse should be taken to mean the 
high redemptive power of God’s grace against which other 
considerations simply fail to prevail. Slta in Valmiki’s 
Ramayana tells us that there is no one free from defect: 
na kas’cid na aparadhyati). 

The Bhagavata-purdna says that one can attain God 
even through fear as in the case of Kamsa, or hate as in 
the case of S’is’upala (VII Skanda, 25-31). This is a 
praudhi-vada to prove the power of grace, not that hate 
and fear are alternative ways to win it. 

^ (I U 

"Even great sins like the murder of a brahmana do 
not get attached to one who knows Me alone as his own 
Self, not thinking of anything else.” 

- 8 - 
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S’ankara says in his Tripura-sundafi-veda-pdda- 
stavam (82) that the knots of the heart having been 
destroyed by the grace of the Mother, the seer looks at 
everything as his own Self and does not hate or grieve 
(svatmatvena jagan matva tato na vijugupsate). See 
Mundaka-upanishad (II-2-8). The verses in the 
Bhagavad-gita (VI, 29-32) declare "One who sees 
everything in his own image, he will be happy when 
others are happy and will be unhappy when they are 
unhappy.” Thus he will toil for the world’s welfare and 
reduction of its travails. 

"In this context the kinds of meditation are well 
known to be four. They are laid down by the wise elders as 
(i) sampat (ii) dropa (iii) samvarga and (iv) adhydsa. " 

-9- 

These four kinds of meditation are explained in the 
following verses. 

3FRT % ?fcT H ? o || 

"The meditation on an inferior object as endowed 
with qualities belonging to objects superior to it is called 
sampat. The example is the meditation as "Mind is 
infinite". 

- 10 - 

Just as the modifications and functions (vrttis) of the 
mind are infinite, similarly the Vis'vedevas are infinite, 
One who meditates on the mind as Vis'vedevas because of 
this similarity between the two gets infinite worlds. So 
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states the Brhadaranya-upanishad (IH-1.9) In this the 
importance is given to the mind, not to the Vis'vedevas. 

A part of Asvamedha sacrifice, for another instance, 
can be meditated as the whole of the Asvamedha to get 
the same results. Again, to meditate on one’s own soul as 
Brahman is also this variety called sampad-upasana. 

«a5N»l II ? ? II 

"The aropa meditation is on the subsidiary by 
, superimposing on it the principal, as exemplified in 
"Meditate on the Om as Udgita"." 

The mystic syllable Om is superimposed on the 
Udgita which is the principal and meditated on as such. 
Here the importance is to the principal. For another 
example, the sun is meditated on as Brahman. (See 
Chandogya-upanishad (1-1.9 and HI-19.1). In this, the 
importance is given to Brahman, not to the superimposed 
sun. 


Both the sampat and the aropa meditations are 
called pratika-upasanas or meditation on symbols and 
images. 

- 11 - 

"When the superimposition is done with the full 
'knowledge of what it implies it is stated to be adhyasa as 
in the case of the woman being imagined as fire." 

- 12 - 

In the Pancagni-vidya or Meditation on the Five 
Fires, it is stated that heaven, rain, earth, the male and 
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the woman are the five fires in which the oblations of 
faith, soma, rainwater, food and seminal fluid respectively 
are offered. The last fire is the woman. The soul descends 
into the five fires along with the oblations and gets 
embodied in the woman’s womb wherein the fifth oblation 
of seminal fluid is offered by the father of the child. 

This meditation on the woman as the fifth fire 
belongs to the class of adhyasa. The samvarga meditation 
is explained in the next verse. 

"The mode of meditation on the ground of similarity 
of function (kriya-yoga) is called samvarga. The cosmic air 
known as samvarta withdraws all beings into itself and 
makes them one at the time of deluge". 

-13- 

An example of this kind of meditation is that of 
cosmic air (samvarga) as one with the vital air (prana) on 
the basis of the similarity of their functions. Just as the 
cosmic air withdraws everything into itself at the time of 
the deluge, the vital air in a person’s body withdraws 
every sense organ into itself during deep sleep. Hence, one 
may meditate on these two airs as identical. 

The account of meditation has been given above 
according to the commentary Bala-naiidini on the S’iva- 
gita. Sometimes the names of these meditations are given 
slightly differently as (i) sampat (ii) adhyasa (iii) kriya- 
vis’esha and (iv) samskara. See S’ankara’s commentary on 
the Brahma-siitra (1-1.4). The last of the meditation 
involves the meditation on one self as Brahman in order 
to get the fitness (samskara) to perform a sacrifice. 


180 



f^T ^RR^TT?*RTl 
^§ MWRH«d : FTTrlsfl: W15F&: II ? « II 

"The meditation done self-consciously in a position of 
close proximity with the deity (to be worshipped as one 
with oneself) is called inner meditation. Sampat etc., are 
outer (meditations)." 

- 14 - 

The inner meditation (antaranga-upasana) leads to 
the unitive experience. This is the case of the Vedanta 
study (s’ravana), reflection on the truth and substance of 
the Vedanta texts (manana) and the continued 
contemplation on the truth so ascertained to make it one’s 
own direct experience and realization ( nididhyasana). 

dldM<H^Rd<Hlfcl;a H 4d^ : I 
dM^RddMM^MIdd^Irl II ?*!! 

"Meditation is explained as the attainment of 
oneness with the deity meditated on through the 
continuous contemplation of that deity without 
interruption by any other thought." 

- 15 - 

Meditation must be uninterruptedly directed on a 
single object of devotion. No other thought on any object of 
a different nature must be entertained. This should be 
done till the mind becomes one with the object. 

viMIddftfa ^Jll ?^ll 

"In the case of external meditations like sampat 
(earlier mentioned) the attainment of steadfastness of 
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mind is the goal. At the time of performing religious 
rituals, meditation is the attention to their accessories. 
Regarding the meditation on attributeless Brahman 
(nirguna-brahman) and God with attributes (saguna- 
brahman), I will tell you the features of that. Listen." 

- 16 - 


srai era mRt^ I 

fer: ll ?^>li 

"A twice-born should abandon the interest in the 
pilgrimage to holy places and to holy waters. Wherever he 
gets the one-pointedness of min d, there he should take his 
seat." 

- 17 - 


As meditation is on the subtle inner being, the 
external accessories like the bath in the holy rivers and 
pilgrimage to sacred spots are relatively unimportant for 
the reason that the meditator of this inward type is 
already endowed with the mental discipline. 

«uR&K(: I 

f^TETcT: II II 

"Seated on the woollen blanket or any other soft 
spread or on the tiger-skin, in a solitary spot, as a rule, 
and keeping the head, body and neck in a straight line" 
(contd). 

- 18 - 

w&m few ** h 

"Getting beyond the conventional asr’amas, 
(applying the sacred ash etc., to the body), controlling all 
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the sense-organs, then propitiating the preceptor with 
devotion, fully instructed in Yoga (by the preceptor), one 
should control the breath (to attain the control of mind)." 

-19- 

The Skanda-purana (in Brahma-gita) says that 
wearing the sacred ashes along with the suitable chant is 
called atyas’rama. See also Kaivalya-upanishad. 

In the Bhagavad-gita (VI.11-14, 20, 24, 26) the 
method of meditation has been laid down which is an echo 
of the above verses in the S’iva-gita. 

fmi ^ ii ro n 

"For one who is not possessed of true knowledge and 
whose mind is deluded always, his senses are not in 
control, like the wild horses uncontrolled by the 
charioteer." 

- 20 - 


^ TRHT 

cR *lfeqiP>f IU? II 

"For the enlightened man, on the contrary, mind 
along with the senses is under control by effort like the 
obedient horses controlled by the charioteer." 

- 21 - 

* * rFWTTStfrT TOP# ^ II 

“One whose mind is unsteadfast, though pure, but 
yet not possessed of true knowledge, does not attain the 
state of release, but att ains only the cycle of birth and 
death.” 

- 22 - 
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Control of mind and the senses, however good, useful 
and necessary they are, are yet not sufficient for release 
which is obtained only by true knowledge. ‘"The world 
being an illusory projection can be removed only by 
knowledge that cancels the illusion. Good conduct will not 
by itself be enough. That is why the scripture declares: 
jndnad eva tu kaivalyam (Release is only through 
knowledge). There is no other way (na anyah panthd 
ayanaya). 

h * strain 

"One, however, who is steadfast in mind, ever pure 
and possessed of true knowledge attains that state (of 
release). Kence (he) is not bom again." 

-23- 


flfcSFT; MKHliftlct WI <^11 II 

"One for whom reason is the charioteer and mind is 
the reins (of the horses), crosses the distant way and 
reaches My supreme abode." 

-24- 

This verse reminds us of the famous metaphor of 
chariot in the Katha-upanishad (1-3.3). "Know the Self as 
the one who travels in the chariot; the body as the chariot; 
the reason as the charioteer; the mind as the reins; the 
senses as the horses and the sense-objects as the road for 
the chariot." 

cT4T I 

"Reflecting on the heart-lotus as blemishless, pure, 
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clean and sorrowless, meditate on Me the supreme Lord 
(as abiding) there.” 

- 25 - 

The heart is called the city of Brahman, (brahma - 
para), the lotus (pundarikam) and the mansion (ves’ma) 
of (Brahman). One should meditate on Brahman as the 
Self in the little ether (dahara-akas’a) in the heart. 



I 


sreTRT <=t>K u P ( U II 


"I am Brahman the cause (of the world), the 
unthinkable, un-mani fest, infinite, immortal, devoid of 
begi nning or middle or the end and tranquil." 


- 26 - 


“(Meditate on Me the supreme Lord) who is all- 
pervasive, of the nature of Consciousness and Bliss, 
formless, unborn, wonderful, transparently clear like the 
pure crystal and the bearer of Uma as half of My body." 

- 27 - 


cqm ' xwNqqt - flatus 

TOT ^ II 

"(Meditate on Me) as wearing the skin of the tiger, of 
blue throat, with three eyes, with matted locks, donning 
the moon on the head and ador ning the snake as the 
searched thread." 




- 28 - 



TT f^lSfFT 


"(May you meditate on Me) as wearing the tiger-skin 
as the upper cloth, the chief of all beings, the bestower of 
fearlessness, bearing with the uplifted arms the paras’u 
(axe) and mrga (the deer), adorned by all kinds of 
ornaments and with all the parts of the body beautified by 
the sacred ash." 

-29- 


fE3T STTC ^THKpm 

' 5 W:ll || 

"Thus, making oneself the (lower) arani wood and 
making the omkara the upper arani wood, by churning 
them by the repeated practice of meditation, the person 
sees Me directly." 

-30- 

** ^TCITl 

sq#T *0 foitfa cPJll II 

"I am not attained by mere Vedic chanting nor by 
learned texts, nor even by mental thought. One who 
chooses to reach me by continued meditation, I always 
choose him." 

-31- 

God cannot be reached by logic and dialectics, nor by 
mastering the texts. By turning the concentration 
completely and to the exclusion of everything else on Him 
alone as the sole object and centre, one can hope for His 
redeeming grace to descend and claim him. 

See Katha-upanishad (1-2.9 and 1-2.23) as a source 
for this idea. 
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naisha ioirkoriXL TncitirctpcLTisyct p^oktcLTiyQTictivcL 
sujnanaya preshta. (also 1-2.7 and also 1-2.8). 


'iif'Hctl ^nrwH%rT: t 

WIRHimil snfa SRn^T o$cf ^ II 


"One who has not desisted from bad conduct, who 
has not developed tranquility, who has no concentration, 
whose mind is restless cannot attain Me, even if he claims 
to have knowledge." 

-32- 


This verse is a close echo of Katha-upanishad (I- 
2.24). The Lord can be attained only by true knowledge. It 
is not possible to have this true knowledge if one is 
ethically deficient. In this verse emphasis is laid on 
ethical purity. 

aSSngftfcT 5TR3T || II 

"Knowing "I am that Brahman" which is manifest in 
the worlds of waking, dream and sleep, one is liberated 
from all bonds.” 

-33- 


The three states of experience, waking, dream and 
deep sleep are to be analysed by a man of discernment to 
know that in all these three states, the one consciousness 
is invariably present as witness and that is Brahman, the 
very Self of the individual. 

In the waking state, there is a contact with a world 
outside through the senses and the mind. It is difficult to 
determine in this state as to which is the real self of the 
person. Is it the senses, mind or vfhat ? In dream state 
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this uncertainty is diminished by the fact that neither the 
external world nor the senses are present in that state. 
But still, mind at least is present. In deep sleep this mind 
also is absent. Hence neither the senses nor the mind 
could be taken as the Self. Anything which is present only 
occasionally cannot be one’s constitutive being. The 
witnessing consciousness is, on the contrary, present in all 
the states. In sleep, it is present as a witness unto the 
absence of everything in that state. This is further 
substantiated by the fact of the recollection on waking 
that during sleep one was not aware of anything and that 
one was happy. There cannot be a recollection of any sort 
without a first-hand encounter earlier. So the presence of 
the Self, not only in waking and dream, but also in sleep 
is easily ascertained as the reality behind all experiences. 
That Self is Brahman. "I am Brahman" is the self- 
experience. 

"I am Brahman" is one of the great, texts (mahd- 
vdkyas) declaring the oneness of the self with Brahman. 
(See Brhaddranyaka-upanishad III - 4.10). 

f^| 

HTSft U U 

"I m the experiencer, the experienced objects and 
the experience itself; am the Witness Self in all the three 
states (of waking, dream and sleep); the mere 
undifferenced consciousness, the eternally auspicious S’iva 
of the nature of luminosity." 

-34- 

The S’vetas’vatara-upanishad (1-12) says "bhogyam 
preritdram ca mated sarvam proktam trividham brahma 
etat". It is the one reality that appears as the entire 
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gamut of experiences and the objects thereof. It is as 
much an illusion that the individual, soul is the 
experiencer as to think that one is the acting agent. The 
Bhagavad-gita (III-27) tells us that it is the deluded 
person that thinks that he is the initiator of actions 
(ahamkara-vimudhatma-karta aham iti manyate). 

"Luminous like billions of the midday sun, cool like 
billions of moon, having the sun, the moon and the fire as 
three eyes and the comely countenance like a beautiful 
lake, (on this one should meditate).” 

-35- 

After having described reality as attributeless 
(nirguna) to be known (jiieya), the same reality with 
attributes (saguna) is described for the purpose of 
meditation (dhyeya). 

"One Lord is hidden in all the beings, all-pervasive, 
the inner Self of all beings, the one presiding over all 
existence, one who lives in all, Witness-intelligence, mere 
secondless and attributeless (Reality)." 

-36- 

This is from the S'vetas'vatara upanishad (VI-11). 

W #4 fa**; I 

<T *TT ?nf%: STRcft 4^1^ 11 ^ II 

“One Lord is. the indwelling Self of all beings, the 
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controller, who makes one seed (material cause) always, 
those wise men who constantly keep in mind such a Lord 
who I am, it is for them only there is eternal peace, not 
for others.” 

-37- 

The seed of the world-creation is maya. The Lord 
uses this maya which is his power for producing the 
world. Since it is His own power, the world gets a sort of 
reality for itself. The wise men discern the root of all 
creation as maya , dismiss it as unreal and cling to the 
Lord who weilds that power and who is its owner. (See 
Katha-upanishad: II-2-12) 

iff*! 

tT^rT^T II II 

"Just as one fire entering the world assumes various 
forms of the objects, similarly the one Lord who is the 
indwelling Self of all beings is not touched by the sorrows 
of the world and is outside them." 

-38- 

(See Katha-upanishad 11-2.9). Fire assumes the 
forms of the objects like iron, grass, wood etc., which it 
bums but is itself not affected by the burning. Similarly, 
the Lord, though the inner self of all and has assumed the 
forms of the thing s of creation, is yet transcendent to 
them. He is in, and at the same time out of, the world- 
happenings. In other words, the world-creation does not 
e xha ust the possibilities of God. Even when the world has 
ceased to exist, God will continue to exist. But if there 
were no God, there would be no creation at all. Just as 
fire could exist even without objects for it to bum, so also 
God. See S’vetas’vatara-upanishad 1-13. for a s imil ar idea. 
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*TT IT: 3^ *(SRWTf^nrjf cURT: M^dl^ l 
IT ^ f^IFTfcTts^ ^UTvTRT: *RTT 3T*HFT f^T?UI \^\\ 

“One who knows here in this life itself this Great 
Person of the hue of the sun and beyond darkness, he 
alone is the wise man and becomes immortal here. There 
is no other path known for release.” 


-39- 


See S’vetas’vatara-upanishad , IH-8, IH-21. 

Hk^oi^ tenft 3 ^ cr% uplift ^si^i 

3^ 3TM W 3^33^TR513^U II 

"I created the Hiranyagarbha, (the first of all the 
souls) and taught him the Vedas. Knowing for certain that 
I am that Person, ancient and to be propitiated, one is 
released from the jaws of death.” 

-40- 

See S’vetas'vatara-upanishad, VI-8. 

t?* STTWfofrF: TF%frT *TT ^ rf^cT: I 
Pi^Tt>§ ; <sKiru»t : TTtss% JT^T II \ II 

"In this way, one who knows Me truly and possessed 
of tranquility etc., freed once and for all from the stream 
of sorrow merges in Me alone at the end.” 

-41- 

Thus ends the twelfth chapter called the Yoga of 
Instruction in Meditation in the dialogue between Lord 
S’iva and Rama in the Si’va-gita which is an Upanishad, 
Brahma-vidya and Yoga-s’astra occurring in the latter 
part of S’ri Padma-purana. 
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Chapter XlJLi 


^cT >ie|M 

T& fricTRcfT I 

ws? Prlt^fRTRt pft ? ii 

Siita said 

Having listened thus (to the Lord,) Rama, the 
foremost among the discerning people, highly pleased, 
asked (S’iva) the Beloved of Parvatl, about the nature of 
release which is auspiciousness. 

- 1 - 


snSte^l 

5%: ^ II 

S’ri Rama said 

"O Lord of the universe ! Almighty, whose heart is 
filled with compassion ! Be pleased with me. Tell me the 
essential nature of release.” 

- 2 - 


^3^snn ^ ii 
The Lord said 

"Q Rama ! Know release to be of five kinds : (i) to be 
in the world of S’iva; (ii) to get the same form as S’iva, (iii) 
to possess equal lordship with S’iva, (iv) to be united with 
S’iva, and (v) total release." 

- 3 - 


192 



Five kinds of release are (i) salokya, (ii) sdrupya, (iii) 
sdmipya, (iv) sayujya and (v) kaivalya. The first four are 
the result of worship and saguna-upasana or meditation 
on Lord S’iva with attributes. The last one, however, is 
absolute release resulting from true knowledge of reality 
as one with one’s own self. This is the release in the strict 
sense of the term; others are more or less figurative, not 
being complete release. See S’ankara’s S’ivdnanda-lahar'i. 


m prefer PlW: 3P&T I 


"One who worship Me always without personal 
desires, though not yet possessed of true knowledge, 
attains My world and enjoys all pleasures according to his 
desires.” 

- 4 - 


This is the salokya release. The person getting this 
release does not as yet possess the knowledge of the true 
nature of the Lord, but is full of piety and selflessness. 

SPTT TOM: SlU 

"But one who worships Me without any personal 
desires but knowing Me fully, attains a form equal to 
Mine and exists gloriously in My world." 

- 5 - 


This is sdrupya release. 

3 ^ i P r ^rfcT qqU \\\ 

"But one who performs the rituals ordained by the 
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scripture, renders social service with the aim of winning 
My grace, whatever he does, whichever he eats, whatever 
he offers as oblation, whatever he gives as gifts" (contd.) 


- 6 - 

WW *FRll V9 II 

"Whatever penance he observes, one who does all 
this as offering unto Me, he, commanding glory equal to 
Mine, enjoys all felicity in My world." ^ 

-7- 

The 6th and the 7th verses describe the release 
called sayujya. Though it is said here that the released 
person commands a gloiy equal to that of the Lord, that 
glory is limited to powers other than creatorship etc. 

See the Bhagavad-gita (IX-27). 

^ MTO?#? ’mfrTl 

3TrT: ^MWWI 

"One who is endowed with calm mind etc., sees Me 
as being his very Self, he remains as Brahman merely 
(without any difference), one without a second and of the 
nature of transcendental light. Hence, to remain in one’s 
own nature (as Brahman) is called release." 

- 8 - 

The person aspiring to get release must have the 
fourfold qualifications: (i) Discrimination between the 
permanent and the fleeting : (ii) the calmness of mind, 
control of the senses, renunciation of the sense of T and 
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‘ min e’, endurance, faith and tranquility (iii) Dispassion 
towards all delights both here in this world and^ n he aven 
(iv) an intense longing for release. 

Having developed these qualities, one should 
approach a teacher, get instruction from him in the 
scripture disclosing the oneness and identity of Brahman 
and oneself, reflect on that teaching independently and, 
once convinced of the truth of that teaching, concentrate 
on it till it becomes his own realization and felt 
experience. 

Brahman is one’s own self and none other. Identity 
texts like "That thou art" (tat tvam asi) affirm this truth 
only. This text is not like the statement "Blue is the lotus" 
where blue is hot lotus; nor is the lotus necessarily blue. 
‘Blue’ and lotus’ here are entities releated as substance 
and attribute, different intrinsically from one another. But 
in the identity texts, on the contrary, a unitive meaning 
(akhanda-artha) is conveyed. The "thou’ and the "that" 
can be mutually transposed as "Brahman is thou" and 
"Thou art Brahman". Hence the statement "The individual 
soul is not other than Brahman; and conversely Brahman 
is none other than the individual soul". 

(na dtmatd brahmano anyatra brahmata ndtmano 

anyatah 

tdddtmyam anayoh tasmat nilotpala vilakshanam) 

mi 

* II 

"Brahman is mere Existence, Consciousness, 
Infinitude and Bliss; it is devoid of any attributes and 
inaccessible to mind and speech." 

- 9 - 
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Exis tence etc., are intended to counteract the notion 
of non-e xis tence etc., of Brahman. So, existence etc., are to 
be interpreted by secondary implication. They signify their 
contraries, the non-existence, inertness, finitude and pain 
as absent in Brahman. This is the idea of describing it as 
"inaccessible to mind and speech". See S’ankara’s 
commentary on the Taittiriya-upanishad. 

Existence etc., are said to be the essential definition 
(svarupa-lakshana) as distinguished from its accidental 
definition ( tatastha-lakshana ) of Brahman by its 
inessential character as creator of the world etc. 

"Non-duality (of Brahman) is meant to convey the 
impossibility of difference of the members of the same 
class or difference of the divergent, classes (in Bra hm a n ) 
as apart from it." 

- 10 - 

Brahman is devoid of any difference whatsoever. 
Difference can be of three varieties: (i) between two 
different classes like the buffalo and the horse (vijatiya) ; 
(ii) between two species of the same class as between one 
cow and another (sajattya); (iii) among the limbs of the 
same entity as between the horns and the tail of a cow 
(svagata). 

None of these three varieties can be found in 
Brahman. There connot be the difference between 
Brahman and that w r hich is non-Brahman; nor between 
one Brahman and another; nor among the various parts of 
Br ahman. If any such differences truly existed in 
Brahman, it will cease to be infinite and independent and 
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become a house divided against itself, thus becoming 
subject to change and destruction. 

rr tft 

'’PI'Wl'K^Hiqll ? ? II 

"O Rama ! Reflecting on that which is said to be 
pure form of Mine (as thine own Self you will attain 
Brahmanhood). In Me alone are seen all forms of the 
world consisting of the unmoving and the moving." 

- 11 - 

The world of plurality, of mdya, can exist, if at all, 
only in Brahman which is the sole basis (adhisthana) for 
all that is. 

"Just as the cloud-city is seen in the skies but has no 
reality, similarly all this universe is falsely presented in 
Me through the beginningless ignorance (avidyd).” 

- 12 - 

Ignorance (nescience) which is the cause of world- 
illusion is said to be beginningless in time because time- 
space-causality framework is itself the projection of his 
nescience. Though beginningless, nescience has an end by 
true knowledge. 

TR 

"When the nescience perishes by the knowledge of 
My essential nature, then I alone remain as one and 
beyond speech and mind." 

- 13 - 
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All that is the result of nescience vanishes when 
their material cause, nescience, perishes by true 
knowledge. This destruction of nescience is not, in its 
turn, another reality. Rather, it is the same as Brahman. 

"I (Brahman) am always Existence, supreme Bliss, 
self-luminosity and of the nature of Consciousness. (When 
the world of nescience is destroyed by true knowledge), 
there is no time, nor the five elements, no quarters, nor 
intermediary directions." 

- 14 - 


II ? % || 

"(When ignorance is destroyed), there is nothing that 
remains other than Myself. That I am, alone.” 

- 15 - 

Katha-upanishad declares that there is no plurality 
whatsoever here (neha nana asti kimcana) . When it is 
said that on the dawn of true knowledge the ill usi on of 
the plural world vanishes, it means that even while the 
illusion of the world lasts it does not exist since that 
which is illusory cannot exist truly at any time 

For one who has true knowledge even while living in 
the body, the world illusion appears, to be sure, since the 
old body-sense-mind system is there due to the 
continuance of the prarabdha-karmas or actions whose 
results have started materialising. Only, the wise man is 
no more deluded into believing that it is real, just as the 
sky continues to look blue even to the knowledgeable 
person while in reality it has no colour at all. 
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5T IrTsfcT 

f3T Mfal *WUfa$H % m gl^dl ^Rf%ll ?^U 

"My natural form is not there for one to see it 
clearly. No one sees Me with his eyes. But those who 
perceive Me illumined by the mind and by the wisdom of 
the heart, they become imm ortal (are released)." 

-16- 

(See Katha-upanishad H-3.9j. It is by the inner 
vision of the mind and the heart that reality is known. 
When the mind is, through concentration and 
contemplation constantly practised, exclusively occupied 
by the thought on Brahman as one’s own self, there 
flashes in it the fined intuition of one’s non-dual 
Brahmanhood (akhandakara-vrtti). This final intuition is 
also a mode (vrtti) of the mind since it arises out of 
mental contemplation. But this mode has the difference- 
less Brahman alone as its content. It destroys every other 
mode of mind carrying the thoughts of other objects and 
itself perishes for want of any content. It is called direct 
intuition (sakshatkara) and is instantly followed by 
release. This is the reason for saying that Brahman is 
known by the mind in this verse. 

C#P WH fft Tfa II ? V* II 

S’ri Rama said 

"O Hara ! How does the sacred knowledge about you 
arise for the mortal? Tell me the means in that matter if 
there is grace in you towards me.” 

-17- 
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yTT toq Wtt fflPMft&qfl ' II ?t; !| 

The Lord said 

"Abandoning attachment towards all beings, even 
beginning from the world of Brahma and developing 
disgust even towards everybody including one’s children, 
friends etc.” (contd.) 

-18- 

It is said in the Bhagavad-gita (VTII-16) : "All the 
worlds beginning with Brahma are not eternal". That is 
why it is said that everything including the abode of 
Brahma are inauspicious (avirincad amangalam). See also 
the Mundaka-upanishad (1-2.12) which says "Examining 
thoroughly the true nature of the worlds attained by 
rituals and other deeds, a brahmana or a seeker of truth 
must develop disgust towards them. What is the use of 
these products of works in the matter of Brahman- 
realization which is not brought about by anyt hing ?" 

"With faithful interest in the scripture that teaches 
release, with longing for the Vedanta wisdom, with gifts 
like samit (sacred twigs) in hand one should approach the 
Preseptor who has realised the truth." 

-19- 

The Mundaka-upanishad (1-2.12) tells us that one 
should go to a Preceptor who is learned (s’rotriya) and 
who has realized the truth (brahma-nishtha ), with sacred 
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twigs (as a mark of reverence and faith) in order to get 
knowledge. The Bhagavad-gita (IV-34) says: "One should 
know the truth by worshipping and serving the Preceptor, 
by reflecting on what he teaches. The Preceptor who is 
hims elf a realized soul will then teach the truth." 


Sfcnfo MRd)<4d faftkj *R#cT: I 

TPUcUddlRd: li II 


"Pleasing the (Preceptor) by sendee etc., for a long 
time with the mind fully in control, listen with intense 
concentration to the purport of the texts of all the 
upanishads. " 

- 20 - 


To one who directs his devotion to his Preceptor as 
much as to God, all the sense and significance of scripture 
become clear and lucid, (yasya deve parabhaktir yathd 
deve tatka gurau I tasyaite kathitahyarthah prakas’ante 
mahatmanah). See Gita: "tad-viddhi pranipdtena 
paripras'nena sevaya." Here pranipata is comparable to 
s’ravana; paripras’na to manana; and seva to 
nididhyasana. 

rirdTf: IU % II 

“The ascertainment of the inner purport of all the 
Upanishadic texts, according to all the men of 
Upanishadic wisdom, is known as listening’ (s’ravanam)” 

- 21 - 

The purport of the Upanishadic texts are ascertained 
by the application of six rules of interpretation. They are 

(i) beginning and concluding passages of the texts 

(ii) repetition of the texts intended to be emphasised 
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(iii) novelty, (iv) the declaration of result, (v) adulatory or 
denunciatory references to the meaning advocated or 
meaning disavowed respectively and (vi) intelligibility in 
the light of reason. These are respectively (i) upakrama 
and upsamhdra, (ii) abhyasa, (iii) apurvata (iv) phalam, 
(v) arthavdda and (vi) upapatti. 

For instantiation of these rules, their application to 
the sixth chapter of the Chandogya-upanishad may be 
pointed out. This upanishad starts with the statement of 
Brahman as "One only without a second" (VI-2.1) and 
concludes by saying "All this has that Brahman as the 
Self* (VI-8-7). Thus the beginning and concluding 
passages speak about Brahman as the sole reality. 

Similarly this idea is repeated nine times as "That 
thou art", (tat tvam asi). Novelty lies in the fact that this 
idea is not known through any other mea ns of knowledge. 
The result is declared to be release. Adulation of this idea 
is found in the text: "When Brahman is known everything 
is known". Lastly, reasoning for this idea is that just as 
everything made of clay is nothing but clay and 
everything else is but a name for it like pot etc., even so 
Brahman is the constitutive being of all that is and all 
else is but mere name. 

Such an ascertainment of the purport of the 
Upanishads through the above mentioned rules, with 
particular reference to the central identity texts like That 
thou art", expounded by the Preceptor is called "listening' 
(s’rvana). 

"The (wise men) say that manana or reflection (on 
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the great texts (Mahavakyas of identity) is only the 
reasoning support to the learnt purport of the texts.” 

- 22 - 

The Upanishads give the examples of metal, gem 
etc., to illustrate the me anin g of the identity texts. To give 
illustrations from the facts of life is a part of reasoning 
(yukti). 

"Being devoid of the sense of T and ‘mine’, equani- 
mous, abandoning attachment and always possessed of 
peace etc., (the wise) one sees the Self in the self." 

- 23 - 

The empirical ego is the little self constrained by the 
l i mi ting adjuncts of mind, body and intellect. Truly, its 
own nature is the supreme Self. Hence it must be freed 
from the constraining adjuncts in order to regain its 
original status. 

STRqffirc dfaRuJWd R'd II 

“The constant contemplation (of oneself as the 
supreme Self) is said to be nididhyasana. " 

- 24 - 

Excluding every other alien thought, one should one- 
pointedly concentrate on oneself as the supreme Self. 
Such an incessant stream of consciousness is called 
nididhyasana which in its turn results in direct 
realization of the supreme Selfhood. 

-qicuri: | 
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“Since the direct intuition of one’s self as supreme 
Self depends on the exhaustion of all the past deeds 
(karma), it may arise quickly in some cases and delayed 
in the others." 

-25- 

See Brahma- sutras IV- 1.1. The rise of true 
knowledge or direct intuition is dependent upon the 
maturation of conditions favourable for it. One must be 
prepared morally and spiritually, not only intellectually, 
for the light to descend. That is why it is emphasised in 
Vedanta that the spiritual instruction in the highest of 
truths should not be imparted to the unqualified student. 
(See S’ankara’s Upades'a-sahasri, 1-4,5; See also 
Brhaddranyaka-upanishad, IV-4.23; See Bhagavad-gita 
XVIII-67J. 

^ n ^ n 

"The deeds that have not started producing their 
results, though they have been accumulating for millions 
of birth, perish only by true knowledge but not by any 
number of actions." 

-26- 

The Mundaka-upanishad says that all of one’s 
deeds, the past (sancita), the present (arabdha) and the 
future ( dgami ) are dissolved, the knots of the heart are 
sundered and all the doubts are dissolved when the truth 
is intuited (II-2.8). The Bhagavad-gita tells us that just as 
the dry twigs are consumed by fire, all actions are burnt 
out by the fire of knowledge (IV-37). 
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But Advaita believes in release while in embodiment 
(jivan-mukti) which implies that the current body 
continues as it is the result of actions that have already 
started yielding their fruits (prarabdha-karma). This is 
like a potter’s wheel rotating for a while even after the 
potter has stopped rotating it; or like the arrow which has 
been released and which cannot stop on its way. When the 
prarabdha-karmas, too, are exhausted the body falls. This 
is known as bodiless release (videha-mukti). See 
Chandogya-upanishad (VI-14.2). The delay in the body is 
only due to that much (of prarabdha). 

"When after realization one happens to incur 
whatever sin, does whatever meritorious deeds, great or 
small, he is not affected by such (sin or merit)." 

-27- 

The wise man, released from every bond, has passed 
beyond good and evil. Because he is in the body as a 
fivan-mukta, his actions are relegated to whatever lingers 
on as a result of prarabdha. He has no sense of agency as 
he has no illusion of T or ‘ min e’. 

The wise man will not and cannot commit a sin 
knowingly. If the material body in which he as yet dwells 
happens to injure something inadvertently, that is the 
working of the body, over which he does not claim any 
ownership. 

See Brhadaranyaka-upanishad, Bhagavad-gita, 
n-21; 11-50; H-71; IH-5; IH-25; HI-27, 28, 29; IV-20, 21; 
V-13; Is'a-upanishad, 2, Chandogya-upanishad IV-14.3. 
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SIlCkHWP ^ MK<*i ^ I 

^ 5n^T «iihRt II ^-c; II 

“The prarabdha which has produced the current 
embodiment for even those wise men who are bom due to 
their past deeds, is exhausted only by undergoing its 
results. It, indeed, is not destroyed by true knowledge." 

-28- 

The Chandogya-upanishad states that the body of 
the wise man already liberated continues to function in 
spite of his true knowledge (VI- 14.3). This shows that 
knowledge and death are not simultaneous. In fact, it is in 
the body-mind complex that liberating knowledge arises. 
Of course there is no question of further birth for the wise 
man. The result of all the prarabdha-karmas that there 
are must be experienced without remainder in the current 
body. 

The wise men use the prarabdha for the social 
welfare and spiritual illumination of others. A Preceptor 
must be a wise and liberated person. It is said that God 
appoints the wise men with the balance of prarabdha as 
the servants of the world. The sun is one such example. 

See the Brahma-siitra (IV-1.15, IV-1.11) for a 
discussion on these points by S’ankara. 

dlddd dlc*lPl I 

*r: ^ II 

"One who without delusion and conceit, detachment 
and dispassion, sees himself in all beings and with all 
beings in oneself, is called jivan-mukta (one who is 
liberated while in this current body)." 

-29- 
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The Isdvdsya-upanishad declares that one who sees 
everything as one with himself and sees himself as one 
with everything else does not hate anybody or anything. 
The Gita, VI-32 tells us that one who sees everything in 
his own image and as his own self, treats the happiness 
and misery of others as his own. The liberated wise 
person treats the high caste person with learning and 
good conduct, a cow, an elephant, a dog and a dog-eater 
equally and with same consideration. The Bhagavad-gita 
(Chapter II) gives a description of a sthita-prajna or 
person of settled wisdom and of a trigunatXta or one who 
has transcended the play of the gunas or workings of 
matter (prakrti) in Chapter XIV. 

WRTI 

cRtSR ^ SR: II II 

"Just as the skin of the snake strikes fear in the 
person seeing it earlier (when it was not cast off by the 
snake), but is not an object of fear at all for the same 
(person) after (it has been cast off by the snake), similar is 
the case of the (released person).” 

-30- 

Earlier, the world could have variously affected, the 
person not yet released. But the same world with all its 
weals and woes leaves the same person unconcerned when 
he has attained true knowledge. The skin on the body of 
the live snake causes fear but not after it has been cast 
off. Similar is the case with the jivan-mukta. (See 
Brahadaranyaka-upanishad IV-4.7) The Skdnda-purana 
uses the same simile to describe the jivan-mukta. 

tyaktva tvacam punah sarpah svatmatvena na pasyati I 
tathd vidvdn na dehadin atmatvena adhyavasyati 1 1 
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*RT 3R cTCT RTT:| 

3R 3? II 

"When all the desires (and residual impressions or 
vasanas) in a person are controlled and conquered, then 
that mortal person becomes immortal. This much is the 
instruction.” 

-31- 

(See Brhadaranyaka-upanishad: IV-4.7). Desireless- 
ness ( vairagya ) is the sine qua non for all the steps 
towards release. Even for Vedantic wisdom to dawn 
dispassion is obligatory. 

JTfSTR 5# ^RTfcf^T ifWTR TT R Rl 

ffcT SJcT: II ^ II 

"Release does not have any place (as its destination). 
There is, in release, nothing like going from one village to 
another. Release is. known as the destruction of the knots 
of the heart caused by ignorance.” 

-32- 

See Brahma-siitras III-3 - 29, 30 and S’ankara’s 
commentary thereon: 

gantavyam ca paramam samyam na des'antara prapty- 
ayattam iti anarthakyam eve gateh manyamahe. (HI-3.29) 

See also the IVth chapter of the Brahma-siitras and 
S’ankara’s commentary thereon. The journey to other 
worlds is appropriate only for those who meditate and 
those who perform rituals. 

Brhadaranyaka-upanishad (IV-4.6) says that the 
vital airs of the released soul do not rise; they settle 
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where they are. This is to show that release is not 
repairing to other worlds like heaven. 

Vacaspati Mis'ra in his Bhamati (HI-3.29) writes: 
Just as the true knowledge of the rope destroying the 
mistaken notion of it as snake does not require any 
spatial position, even so for the true knowledge of 
Brahman as one’s own Self, going and co ming are 
impossible. Nor does the rise of true knowledge require 
special places like the satya-loka. It requires only spiritual 
qualities and Vedantic enquiry. 

*1: W sdcqd: I 

g RMfrfl ft&dlft '§ IU3 H 

"The foot that slips from the br ink of the tree falls 
there itself to the ground. Likewise, release takes place to 
one who possesses doubtless knowledge (instantly)." 

-33- 

The suggestion is that just as there is no interval of 
time between slipping and falling, there is no further 
delay in release once true knowledge has arisen; nor is 
there the need for going elsewhere. 

aniVf 11 

"Whether in a sacred place or in the house of an 
untouchable, the already liberated man losing 
consciousness and discarding the body on death is 
liberated (even from the bodily existence) only through 
knowledge." 

-34- 
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Maya has two powers: (i) concealing the truth and 
(ii) projecting the illusion. The jivan-mukta has already 
conquered the first one, but the second one remains 
because he -experiences the world due to his continuance 
in the body. Now, on the fall of the body on death, the 
second power of maya also is dispelled. This is videha- 
mukti. The point is that place and time have no relevance 
to the liberated Self. 

5ftrV ^ a II 

"Clothed in any manner, eating that which is eatable 
Or that which is not eatable, sleeping in any place, the 
individual who has seen his Self (as one) in everything is 
released. ” 

- 35 - 


The released wise man moves about listlessly, taking 
things as they come, same in loss or gain, victory or 
defeat, treating the stone and the gold alike. See 
Bhagavad-gita account of the Sthita-prajna (II Chapter). 


qfdSH tPjfa d^d: I 
*rricr a wdsm tn ^ a 


"The butter churned from the milk cannot become 
milk again when put back in it. Similarly the wise man 
(does not get back into) the worldly life." 


- 36 - 


An illusion once removed cannot come back. Once 
wise always wise. For the released soul, there is no 
relapse into worldly life as in the past, though he is living 
in the body as of old and seeing things as he did earlier 
just as the sun seems to rise in the east to the ignorant 
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and the informed scientist alike. The difference is only in 
the absence of belief for the wise in the illusory world. 

foq qsfcT ^SSZlFfftPT TFT ^WcT 3Tl 
F TFFTll 

"O, Rama ! One who studies this chapter daily or 
hears it, he is liberated from bondage to the body 
effortlessly, O, Raghava !" 

- 37 - 


r^T: <TCrR|tUH far* 

SRFTT^T 5TRTRT^rf^T II ^ II 

"O’ ruler of the earth ! If you want to remove any 
doubt in your mind, read this chapter daily. You will get 
release by that alone in every way effortlessly." 

- 38 - 

Thus ends the thirteenth chapter called Yoga of 
Release as a dialogue between S’iva and Rama in the 
S’iva-gita, which is an Upanishad, Brahma-vidya and 
Yoga-s’dstra occurring in the latter part of S’ri Padma- 
purdna. 
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Chapter XIV 

f^f^T 5IRT PU«W PfesR^II ? || 

S’ri* Rama said 

“O, Lord ! If your form is the embodiment of 
Existence, Consciousness and Bliss, partless, actionless, 
peaceful, blemishless, and unattached” (contd). 

- 1 - 


xf *wl«IMwlH<^l 

*RfcT: f&R^II ^ II 

“(If you are) devoid of any attributes, inaccessible to 
mind and speech, abiding everywhere, and by virtue of 
being all-pervasive you know Thy self” (contd). 

- 2 - 


“(If you are) the source of self-knowledge and 
austerity, (if you) are that Brahman the supreme secret 
truth, formless, yet the form of all beings, the cause of all 
causes” (contd). 

- 3 - 

^ ^?rl 

3t^utuwrfr^t stall « » 

“(If Thou are that) which is (said to be) imperceptible 
and ungraspable, how can it be grasped at all ?' Not 
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knowing the way to (so grasp), I am stricken, O Lord 
S’ankara !” 

- 4 - 


^ I 

fere 

fei srefeju i ii 

S’ri S’iva replied 

“Rama with mighty arms ! Listen. I will tell j'ou 
what the way is in that matter. By meditating on a 
personal God, and getting one-pointedness of mind, one 
should engage the mind in that, according to the principle 
of sthiila-saurambhika-nyaya (pointing out the real water 
source after showing a mirage).” 

- 5 - 

In order to point out the real water-source to a 
desert traveller, the informer first shows him the illusory 
mirage. Then asking him to avoid the mirage, he directs 
him to the place where there is real water to quench his 
thirst. 

Similar is the principle of provisionally showing to 
the bridegroom and the bride some star as the Arundhati 
in order to get an idea of direction and then pointing out 
the real Arundhati star in its proximity. This is known a3 
sthula-arundhatt-nyaya. Another example given in the 
Vedanta is to show to the child wanting to know the moon 
the branch of a tree first and then point out the moon 
above the branch. This is 6ak(i-candra-nyaya. 

Employing this principle, Lord S’iva instructs Rama 
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that the meditation on the personal forms of God is a 
provisional device to draw the mind eventually towards 
the real Supreme. In itself, the meditation on forms is not 
the final truth. 

It is said in the Kalpa-taru, a commentary on 
Bhamaft, that any method other than knowledge is only a 
preliminary and provisional discipline for those minds as 
yet incapable of following the tough path of knowledge 
and renunciation. 

nirvisesham param brahma sakshatkartum anisvarah 
ye mandas te anukampyante savisesha nirupanaih I 
vasikrte manasyesham saguna brahma s’llanat 
tadevavirbhavet sakshad apeta upadhikalpanam. 

alfthwfl r H^diq i 

“For the embodied soul there is the unshakable 
notion of the sense of T due to egoity in that lump made 
of food, ie. the gross body which is the abode of birth, 
disease, old age and death and it (that notion) does not 
weaken at any time.” 

- 6 - 

3n?*n ii * II 

“The Self is not bom; it is eternal; does not die by 
any means.” 

- 7 - 

The gross body made of. food- undergoes births 
growth, decay and death. One should not identify himself 
with this because the Self, which we are, does not have 
any of these limitations. 
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WRrTsf^T x( | 

q^TR T ^cff: IUII 

“Six states for a physical body are known such as : 
(i) is bom (jay ate) (ii) is (asti) (iii) changes (parinamate) 
(iv) grows (vardhate) (v) declines (apakskiyate) and (vi) 
perishes ( nas’yati 

- 8 - 

These six modifications (shad-bfiava-vikarah) are 
not for the Self, but only for the body. 





“For the Self (Atman) there is no change just as the 
ether in the pot has no change. The Self is bodiless. So 
should the intelligent person reflect.” 

- 9 - 

The ether in the pot is really one with • and not 
different from the ether at large. Yet it seems to be 
different because of its being contained in the pot. If the 
pot is broken, the ether is again one with the ether 
everywhere. While the ether is indivisibly one, it is 
seemingly divided by artificial limits like the pot. 
Similarly, the one Self is the same in all but appears 
made of food ( anna-maya-kos’a ) and is seemingly affected 
by growth, decay and death. 

JlFmt 

515:11 ?°l( 

“The next sheath (kos’a) is made of vital airs which 
is comparable to the mould wherein molten gold is poured. 
This (sheath) is affected by hunger and thirst. It is not the 
Self because of its inertness.” 

- 10 - 
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The second sheath in the human personality is 
composed of vital airs ( prana-maya-kos’a ) and is open to 
the afflictions of hunger and thirst. It is, all the same, 
inert and hence cannot be the intelligent Self. 

p p jUfa : II ? ? » 

“The Self is of the nature of intelligence and 
therefore witnesses its own embodiment. The Self is 
indeed the supreme Brahman, unsullied and is the ocean 
of bliss.” 

- 11 - 

While the vital airs are inert, the Self which is the 
same as Brahman is of the nature of consciousness. Hence 
the vital airs cannot be the real Self. Hence the prana- 
maya-kos’a (the sheath of vital airs) must have to be 
transcended in order to find the true Self. 

»T U ? ^ II 

“(Moreover) Brahman does not consume anythin g , 
nor does anything consume Brahman.” 

- 12 - 

rTrT: STF>W% ^ l 

II ? 3 II 

“Subtler than the sheath of the vital airs, there is, 
indeed, the sheath of mind. Its nature is to reflect on the 
alternative possibilities of a situation. It is associated with 
the intellect and the senses.” 

- 13 - 

Mind is the reflecting faculty. It cogitates whether 
something is possible or not, but does not decide. The 
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notion of T in the body, for instance, and of ‘ min e’ in one’s 
property is the cause for love and hate, likes and dislikes. 
( kurute vapushy ahantam gehadau yah karoti mamatam 


ca). 


w cR §u ii 


“Characteristics of mind are (i) desire, (ii) animosity, 
(iii) similarly, greed, (iv) delusion, (v) jealousy and (vi) 
conceit, together known as group of six enemies, and 
again, the sense of mine (mamatd) desire etc. These 
(manifest themselves) in the mind.” 

-14- 


The Brhadaranyaka-upanishad (XV.3) says : “Desire, 
decision, doubt, faith, lack of faith, steadfastness, and the 
lack of it, happiness and fear are all mind only” 

So far the mental sheath was described. 


m § md huh 


“That intellectual function ( [buddhi ) whose field is 
action as determined by the meaning of the Vedas and the 
allied scriptures, is called the sheath of the intellect 
( vijndna-maya-kos'a) along with the senses of knowledge 

(jnana-indriyas). ” 

-15- 


This intellect also is not the Self since it is 
committed to taking decisions and is absent in sleep. 
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“Undoubtedly, it is the soul with the false 
identification with the intellect that has the notion of 
active agency. The journey to the earth and heaven is only 
for it. It is called the empirical (vyavaharika) soul.” 

- 16 - 

In contrast, the soul acting in dream is the apparent 
soul (pratibhdsika-jiva). 

spt ^FT ^RT: II ? ^ || 

The senses of knowledge (jnana-indriyas), the skin, 
the eyes, the palate and the sense of smell) are bom of the 
sattvika (pure) aspects of the ether etc., (i.e., air, fire, 
water and earth). From (the taijasa aspect of ) the ether 
the ears are born; from the earth the sense of smell; from 
water the palate; from fire.” (contd.) 

- 17 - 


IT cRT:H ?x;ll 

“Eyes (are bom from fire); the sense of touch (skin) 
is bom from air. Heoce their physicality.” 

- 18 - 

“From all the sattvika (pure) aspects of ether etc., 
intellect and mind are bom. Intellect has the function of 
deciding (among the various alternative choices).” 

- 19 - 
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“From the rajas (activity) aspect of ether etc., from 
each one of them in the order, the motor-organs (karma - 
indriyas) of speech, hands, feet, organ of evacuation and 
the organ of procreation (are produced),” 

- 20 - 

“From the rajas (activity) aspects of all the elements 
(ether etc.)., the five vital airs of prana etc., are produced. 
All these seventeen factors constitute the subtle body 
(lingas’arira). ” 

- 21 - 

The five sense organs of knowledge, the five organs 
of action, the five vital airs, mind and intellect are the 
seventeen components constituting the subtle body. 

“This subtle body by a process of mutual confusion 
becomes associated with the Witness-Consciousness as in 
the case of the red-hot iron.” 

- 22 - 

In the case of the red-hot iron, the iron is made red- 
hot by the fire. The heat really belongs to the fire. But by 
mutual superimposition, iron is itself mistakenly referred 
to as being hot. Similarly, the subtle body is, by 
superimposition (adhyasa), mistaken for the Witness-Self 
and vice-versa, thus initiating all empirical activities. In 
truth, the Self or Witness does not act. It is the subtle 
body that is responsible for actions. 

d4M«WI: \ 
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“The sheath\ of bliss (ananda-maya-kaia) assumes 
enjoyership. He (the soul in this sheath) is known as the 
experiencer of the hcuits of meditation, ritual action etc., 
both here and in the other world.” 

- 23 - 

By the mutual superimposition of the subtle body on 
the Self and uice-versa, 'the sheath of bliss becomes the 
enjoyer and experiencer of the results of all its acts. 

Thus five sheaths of food, vital airs, mind, intellect 
and bliss have been mentioned in the order of progressive 
subtlety and interiority. By the principle ©f-trahscendence 
(upakranta-nyaya), all these sheaths are to be trans- 
cended one after the other in the order of the gross to the 
subtle to finally the Self. 

The locus-classicus of this enquiry into the five 
sheaths is, of course, the Taittir'iy a- upanishad (II chapter). 
The Upanishad tells us how the person who has 
transcended the five sheaths one by one goes into ecstasy 
of release and bursts out in songs (sama-gana). He then 
speaks in mystic phrases with which the upanishad ends 
(See the end of the III chapter of the Upanishad.) 

In another way, the five sheaths are classified into 
three kinds of body: (i) the gross, (sthiila), (ii) the subtle 
(sUksma) and (iii) the causal (karana). The physical body 
which is the visible and the outermost sheath made of 
food, and subject to birth and death, is the first kind. The 
subtle body consisting of the seventeen components of five 
senses, five motor organs, the five vital airs, the mind and 
the intellect is the second kind. This is the transmigrating 
soul (samsari). The third, the causal body (kdrana- 
s’arira), is of the form of bliss and consists of nescience 
(a vidya) alone. This is present till nescience or ignorance 
is eradicated by true knowledge. 
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HT^nr*H H^TlI II 

“When the superimposition of the subtle body is 
abandoned and when the Self 6tands in its own nature 
with the undistinguished mass of nescience alone 
manifested by it (as in sleep), then the Witness - Self 
appears.” 

- 24 - 

jT3RT:+<u|l<0Hm^^: I 

3TcTts^:+OJ||y|l«KWn^AH I 

%frT II 

“(The Witness-Consciousness) is the seer of the 
internal organ etc., of the experiences and also memories. 
Therefore, (the supreme consciousness or the Self (Atman) 
is called Witness when it is conditioned (by the internal 
organ consisting of mind, intellect, egoity and recollective 
memory) and (is designated as) the enjoying soul (jiva) 
when it is qualified (by the internal organ etc). This is 
proper.” 

- 25 - 

The Self when it is merely conditioned, by the 
internal organ is just a passive revealer of whatever there 
is, good or bad. But when the same Self is qualified by 
the internal organ it takes on the soulhood and gets 
involved in all the cognitive, affective and conative 
activities of the internal organ mixing with it 
indistinguishably. A condition (upadhi) does not affect its 
owner, but a qualification (vis’eshana) does. 

antahkarnam asya upadhitve sakshitvam; 

vis’eshanatve jivatvam. 

But the Witness- Self is present, in every state of 
experience watching everything. In other words, Witness- 

Self is a constant presence in all the activities. 
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3naMsnfo ct ^ rt I 

g|s*T: ^*W: T ^ll II 

“The shadow of the b timing (sun) is m anif ested by 
that (sun) itself. (Similarly) in this matter, one (Self) is 
the feeder and the other the soul eats the fruits of its own 
deeds.” 

- 26 - 

There is a beautiful imagery in the Mundaka- 
upanishad (01-1.1) of two birds occupying the same 
pippala tree. One of them is tasting the fruits of that tree 
while the other is just watching the act of the eating bird. 
The watching bird is the Lord, the Witness of all the life 
and activity of the soul which eats as it were, the fruits of 
its own deeds (karmas). 

The Lord is the Witness for the entire world of his 
creation (isvara-sakshi) and of the individual souls (j'iva- 
sakshi). In the former case the conditioning factor is the 
macro-cosmic mdyd\ in the latter it is micro-cosmic 
nescience (avidyd) and its products like the internal 
organ. 

The clouds that cover the sun are manifested by that 
sun itself. The sun’s light is never lost. Like this the 
nescience and its products like the internal organ which 
obscure the Self are themselves manifested by the 
Witness-Consciousness which is ever present. 

A condition (upddhi) is defined as that which does 
not persist and yet brings about a distinction in the effect, 
like the pot containing water. A qualification (viieshana), 
on the contrary, brings about a distinction in the effect 
and at the same time persists, like the blue colour in the 
lotus. 
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karya-anvayitvena tu bhedakam yat tad 
vis 'eshsanam nailyam iva utpalasya; 

ananvayitvena tu bhedakam upddhih. 

/ 

TfM § l 

fafe w § ^ r reren i u 

“Know the owner (of the chariot) as the knower of 
the field (body); the body as the chariot; know the intellect 
as the charioteer; similarly, mind as the reins.” 

-27- 


i 

gw ^ u 

“Know the senses as horses; the sense-objects as the 
roads; know the person as the enjoyer united with the 
mind and the senses.” 

-28- 

Both the above verses, 27 and 28, are the repurcus- 
sions of the Katha-upanishad imagery of the chariot. 
1-3.3 

The supreme Self has no function of its own unless it 
is united with the adjuncts (upadhi) of mind, body and 
senses just like a carpenter. 

A carpenter uses his instruments for his work. But 
when he retires to his home, he leaves behind the 
instruments and the work. He is then free. Similarly, the 
activities in the body are only adventitious to the Self. He 
can abandon the bodily activities at any time and be free. 
See the Brahma-siitra (n-3-40). 

SlFrqrfegrP: I 
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“The twice-born who meditates constantly and with 
tranquility thus on the Self (as transcending the five 
sheaths) one after the other as layers of the plantain 
trunk (are peeled off to get its tender marrow).” (contd) 

- 29 - 

rlrT: tiKgTWql 

“Just as the tender stem of the plantain tree is 
secured by peeling off the layers one after the other, 
similarly the mind transcending the five sheaths more 
and more inwardly” (contd). 

1 - 30 =- 

1 cKT: f^frtll 3? II 

“The mind (by such probing) finds the Self, the very 
essence of one’s being in the core.” 

- 31 - 

I 

\\W\ 

“Thus setting the mind at rest, the twice-born, with 
mind well under control, should then turn it towards the 
supreme Self, the formless.” 

- 32 - 

After transcending the five sheaths of gross body 
etc., the mind should be turned towards the supreme Self 
which is beyond the sheaths. 

II \\\\ 

Thereafter, the mind, indeed, grasps well the 
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supreme Self which is understood by the Upanishadic 
declarations like “It is unseen, ungraspable, not gross etc.” 

-33- 

See the Mundaka-upanishad (1-1.6) 

The mind being wholly occupied by the thought on 
the differenceless and formless Self is said to be in the 
state of akhandakara-vrtti or brahmakara-vrtti. 

It is the fined mode (vrtti) of the mind, wholly and 
exclusively pervaded by the thought on Brahman or the 
Self and hence it totally destroys all the other mental 
modes having other objects as their contents. And having 
done so, it also ceases to operate as there is nothing left 
for it to hold. The result is the sakshatkara or intuition of 
the Self and consequent on that is release. 

S’ri Rama said 

“O, Lord ! How is it that people do not engage in 
fistening to the scriptural teaching (about the five sheaths 
and the Self being transcendent to them) (even) being 
possessed of the meaning of the Vedas and other sacred 
books, performing sacrifices and being speakers of truth ?” 
(contd). 

-34- 

oqiwi l 

“Even after listening (to the scripture) people do not 
realize the Self at all. Even knowing, they think it to be 
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illusion. What is this ? Is it your maya?” 

- 35 - 

Cp. The Bhagavad-gitd ( 11-29) which says: Even 
after listening about the Self and t alkin g about it all the 
time in wonder, no one realizes it. See Katha-upanishad 
(1-2-7) : 

“The Self is not given to many even as a matter of 
hearing, and is not understood properly even if one has 
the good luck to hear about it. One who expounds Its 
nature is rare; one who realises It after hearing is rarer 
still. Wonderful is the one who knows when instructed by 

the competent Preceptor.” 

S’ri S’iva said 

“O with might y arms ! Even thus no enquiry need be 
made in this matter. It is My divine maya, My divine 
power and difficult to cross.” 

-36- 

“Those who surrender to Me alone get over this 
maya. O, Mighty-armed ! Those who are not devoted and 
devoid of faith.” (contd). 

- 37 - 

See Bhagavad-gitd : (VII- 14). 

tfrfcTCPi cfcT: V; H 
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“Yearning for the enjoyments and de light s of this 
world and the next; the fruits of (their) acts are perishable 
and excellable 

-38- 

cT (I ^ ll 

“Those, the worst of mankind, who perform the acts 
without understanding the Self, enter the jaws of death 
and repeatedly enter the mother’s womb.” 

-39- 

Without the true knowledge there is« no escape from 
birth and death. 

snare 

*rfrP: SMWft ll II 

“Of those embodied souls bom in a variety of wombs, 
there arises in someone devotion towards Me by dint of 
merit earned (earlier) in millions of births.” 

-40- 

The Bhagavad-gita (VII-3,9) tells us: "Among 
milli ons one or two rare persons work for knowledge and 
liberation. Of them, too, rarely one knows Me as I am. 
Again, one who realizes that Vasudeva is all is hard to 
find.” 

“Only he, My devotee, (endowed) with faith attains 
true knowledge, not attending to anything else, even in 
millions of births.” 

-41- 
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cfcT: ^frb' ^1^11 II 

“Therefore, develop devotion towards Me leaving 
aside everything”. 

-42- 


3# r^T i foiPlmifil W II 8} U 

“Surrender unto me alone aband origin all other 
obligations. I will liberate your from all sins; do not grief." 

-43- 

This is an echo of the carama-s’loka of the 
Bhagavad-gita (XVHI-65). “I am His. Mine is He; I am 
He alone.” These are the three modes of surrender 
strengthened by practice.” 

tasyaiva aham mamaiva saha sa eva aham iti tridha I 
bhagavac-caranatvam syat sadhana-abhyasa-pakatah i I 

Tnr ^ -n^r^l 

cTtT: UTcTC ?nf$r T^tRII 88 II 

“O Rama ! Whatever you do, offer (that) as oblation; 
(whatever you) give or observe as penance do that as an 
offering to Me. There is nothing higher than the devotion 
towards Me, O, the best of the Raghus !” 

-44- 

This is practically the same as the Bhagavad-gita 
(IX-27). 

Thus ends the fourteenth chapter of the S’iva-gitd, 
called an Upanishad, Brahma-vidya and Yoga-s’astra in 
the form of a dialogue between S’iva and Rama found in 
the latter part of the S’ri Padma-purdna. 
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Chapter XV 


5T ^ m\ 

w Mwt 5 

c^% RlPHl+M w*& $FT faffcT: II ? II 
S’ri Rama said 

“0, Lord ! What is the nature of devotion towards 
you and how is it generated ? How does one attain the 
supreme release which is of the nature of merest 
Brahmanhood ? That also please tell me, O, the Beloved of 
Parvati, the daughter of the mountains, through which 
one attains supreme bliss.” 

- 1 - 


Ut iteTWPT ^ fafasnft ^1 

*r % far: a r ii 

The Lord said 

“One who studies the scripture, performs sacrifices, 
gives the various gifts with the thought that he does them 
all as offerings to Me, is alone My devotee and he is dear 
to Me.” 

- 2 - 

The Bhagavad-gtta (XVII-27, XVIII, 3, 5) tells us 
that sacrifice, charity and austerity chasten the hearts. 
One may fail to do anything else but should not forget to 
practice these three. 

The Brhadaranyaka-upanishad (IV-4.22) says that 
the discerning persons seek to know . Brahman, the 
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supreme reality, through the study of scripture, 
performance of sacrifice, by gifts, the practice of austerity 
and control of food. 

These are all spiritual disciplines that are conducive 
to the rise of true knowledge which in its turn brings 
about release. 





“Taking the sacred ash from the Agni-hotra altar 
from the house of a s’rotriya (one who has mastered his 
branch of scripture) and consecrating it by the holy chant 
beginning with ‘fire’ etc., according to established rules.” 
(contd). 

- 3 - 


3'4p|4|ft cFT xTr^fcT 

cWlc'HcUl TR 5T H II 

“(And) smearing the upper parts of the body with it 
and worships Me also, a devotion greater than this 
towards Me, O, Rama ! does not exist.” 

- 4 - 


rNt ^ *T:l 

*FT *1 11 ^ 11 

“One who constantly wears the rudraksha (rosary) 
on the head and the neck and chants the five-lettered holy 
syllable (na-ma-s’i-va-ya), meaning “Prostrations unto the 
Lord S’iva”), he is My devotee and he is dear to Me.” 

- 5 - 
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^fvR*i u ^ u 

“One who, covered by the sacred ash (bhasma) and 
always settled on the sacred ash, with senses conquered, 
chant s daily the S’ri Rudram and contemplates Me with 
no other thoughts in his mind.” (contd). 

- 6 - 

Bhasma or vibhiiti ( the sacred ash) is extolled in 
the scriptures. Since it showers prosperity ( bhiiti ), it is 
called (vibiihti) (aisvarya-karanat bhtttih). It also means 
’glory* or ’excellence’. In the Bhagavad-gita the tenth 
chapter is called Vibhiiti-yoga (Yoga of Glory). Gita itself 
declares: "Whatever is possessed of excellence, prosperity 
and stren gth, know that to be bom an aspect of My glory". 
Sacred ash is Siva’s own fiery power ( rudragne - yat 
param viryam tad bhasma). 

This sacred ash should be applied all over the body. 
This is called ‘Ash-bath’ (bhasma- snana), much more 
meritorious in cleansing the soul than the usual bath in 
water. 

The ash should be applied on the (i) head, (ii) 
forehead, (iii) neck, (iv) chest, (v) navel, (vi) the two sides, 
(vi) the two shoulders, (viii) the midportions of the arms, 
(ix) the two wrists, (x) back (xi) the hind neck. 

The Rudra-aksha (Rosary of beads with Faces of 
S’iva) is to be worn as a necklace. The Rudraksha-jabala 
describes extensively the greatness of Rudra-aksha rosary. 

^11 « H 
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"He who chants Rudra-siiktas (H ymns on Rudra) 
and similarly the Atharva-s’iras becomes S’iva Himself 
through that body of his own.” 

-7- 

clef: M'Cd’Tl t; II 

"One who chants also the Kaivalya-upanishad and 
the S’vetas’vatara-upanishad, there is no devotee greater 
than he in My world.” 

- 8 - 

Rudra-sukta, Atharva-Mras, Kaivalya-upanishad and 
S’vetasvatara are scriptures that speak gloriously of S’iva. 

II -5 II 

"I will tell you that which is different from dharma 
and from adharma, different from the created and the 
uncreated, different from the cause and the effect. Listen." 

-9- 

In the Katha-upanishad (1-2. 15), Nadketas requests the 
god of death to tell him that reality which is different from 
virtue as well as unrighteousness, different from the cause 
that produces and the effect that is produced by it and differ- 
ent from the past and the future. Reality is transcendent to 
all empirical matters. The god of death replies that it (that 
Relality) is the Omkara. See the following verse: 

mi ? « u 

"That which the Vedas, the S’astras of a diverse kind 
describe and that which is the essence of all the 
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Upanishads churned out of them like the butter out of 
curds." (contd). 

- 10 - 

This is also an echo of the Katha-upanishad (1. 2.15). It 
is the Brahman-reality symbolised by Omkara. The follow- 
ing verses of the S’iva-gita are also the echoes of the Katha- 
upanishad regarding the Omkara. See also Bhagavad-gita. 

"Desiring which the sages always practise 
continence, that supreme goal I will tell briefly." 

- 11 - 

HcAmsR st$J M<-H I 

5TRqT +< start II 

"This Letter, indeed, is the lower Brahman; this 
Letter, indeed, is the Supreme Brahman. Knowing this 
Letter, indeed, one is adored in the world of 
Hiranyagarbha.” 

- 12 - 

See Katha-upanishad (H-2-16,17). The lower Br ahm an 
is Brahma or the Hiranyagarbha, the cosmic soul and the 
first bom. The nearest symbol for Brahman is Om. It signi- 
fies all the facts about Brahman like its being (i) the three 
manifestations as (a) the extended universe (virat-purusha), 
(b) the cosmic soul (Hiranya-garbha) and (c) the Lord (Is’vara); 
(ii) its being the three states of human experience like wak- 
ing, dream and sleep, and (iii) its being the transcendent truth 
(tur'iya). To meditate on Om is to meditate on Brahman as 
one’s own self. See the Mandukya-upanishad, Pras’na- 
upanishad, and the Bhagavad-gita (VHI-11,13). 
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qfcT: ^ mWcfll ? * II 

"This Lord Himself is described as having the 
character of a bull for the Vedas which are the cows. He is 
the dam because of bearing the eternal existence." 

-13- 

The Taittiriya-upanishad (1-4.2) says that Om which 
stands for the Lord is the bull because it is the quintessence 
of the Vedas revealed as such to Brahma, the creator god. 
The prayer is to Om, the Lord, for immortality and release. 
Setu or ‘dam’ is the name for Brahman since it keeps every- 
thing in order just like a dam holds the waters (See 
Chandogya-upanishad (VHI-4.1). See also Brahma-siitras (HI 
2.31). 

item faUcT {jftfafc T 11 ? H II 

“(One should meditate) on supreme Brahman as Om 
in the heart which is a lump of flesh.” 

-14- 

The Chandogya-upanishad (VH3-1.1) calls the heart as 
the city of Brahman ( brahma-pura ), a lotus (pundartka) and 
a palace (ve£ma) of Br ahman . The small ether (dahara-akas’a) 
inside the heart is the same as Brahman. The meditation on 
this small ether (dahara-akas’a) is called dahara-vidya. 

mm: wn I 

MR^lRdl II ?£ll 

"The measures (matrah) of this (Om) are known as 
fourfold. The a-kdra (a) and u-kara (u) similarly ma-kdra 
(m) and at the end, the half measure (ardha-mdtrd)." 

-15- 
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Gaudapada calls it as "the meditation on Om as hav- 
ing four quarters and four measures" (omkara padas’o vidya). 
This is explained as follows. The supreme self (Atman) has 
four quarters (padas). (i) Vis’va (ii) Taijasa and (iii) Prajna, 
and (iv) Turiya standing respectively for the self in the wak- 
ing state, the dream state, sleep and the reality as the fourth 
respectively. This is the individual (vyashti) or subjective 
quarter. Correspondingly the objective cosmic (samashti) 
quarters are (i) Virat, (ii) Hiranyagarbha, (iii) Is’vara and 
(iv) Brahman-Atman. These are the extended visible universe, 
the cosmic mind, the cause of the world and reality respec- 
tively. 

The individual ( vyashti) and the cosmic (samashti) must 
be identified as the two kinds of manifestations of Turiya- 
Brahman-Atman. 

Further, the measures (matras) of Om are a, u, m and 
the half matra which is silence. One should meditate on the 
individual and cosmic quarters (padas) and the measures of 
Om (matras) as- identical. Matras are padas and vice versa. 
This is the meditation on Om as Brahman (See Mandiikya- 
upanishad withKarika of Gaudapada, I chapter) and Pras'na- 
upanishad. , 

4h£M(W 5TRT:TR*cRT II ?^ll 

"(The first measure (a) of Om,) stands for the earth, 
(the first vyahrti), Rg-veda, Brahma (the creator), the 
eight Vasus, similarly the Garhapatya (fire), the Gayatri, 
the river Ganga and the mornin g sacrifice (savana)." 

- 16 - 


ftrfhn § 
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"The second matra (u) of Om ) is said to represent 
the world of bhuva (the second vyahrti ), Vis’va, Rudra, the 
anushtub metre, Yajur-veda, similarly the Y amun a river, 
the Dakshina (fire) and the midday sacrifice." 

- 17 - 







"The third matra of Om (m) represents the suva 
world, (the third vyahrti), the common sun, Mahes’vara, 
the Ahavaniya fire (at home), the Jagati metre and 
goddess of learning, Sarasvati (contd). 

- 18 - 


m titantaw u 

"The third matra (m) symbolises (further) the 
evening sacrifice (sayam savana), the Atharva-veda. The 
fourth, the ardha-matra (of Om) coming at the end 
symbolises the world of the moon.” (contd.) 

- 19 - 


fatTZ ^ IU<> U 

"(The fourth, ardha-matra, represents the seer 
Atharva Angirasa, the deluge fire and rnaha which is the 
fourth vyahrti, the virat or Brahman as the visible 
universe, the sacrifices sabhya and avasathya, the river 
S’utudri (Sutlej) and the Lord S’iva who is the protector of 
sacrifices." 

- 20 - 
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See the Taittiriya-upanishad (IV. 1,3). The three 
vydhrtis stand for earth, interspace and heaven. There is 
the fourth vydhrti called maha revealed to the seer 
Mahacamasya. This is Brahman, because Brahman alone 
is great. This includes all the things, represented by the 
earlier vydhrtis, which are respectively, the legs, hands 
and head of Maha as cosmic person or Self. 

This is a call for meditation on Brahman as embodied 
in the vydhrtis and also as the ardha-mtitra of Om which is 
silence. 

3TW mm Ml 

"(Of these) the first (measure of Om) is red colour; 
the second is bright; the third is like lightning; the last is 
radiant white." 

- 21 - 

^cT ^ fafasi U1|UT cRTlI ^ II 

"Everything that is already bom and is going to be bom 
is established in Om. So are the universe and the world that 
have been created variously and in different ways.." 

- 22 - 

W*T: 3^%ll 'RlW 

"All that is bom already and is going to be bom in the 
future is said to be Rudra. It is in Him alone again that vital 
air abides and all is said to be Omkara." 

-23- 

The Taittiriya-upanishad (1-3) says that the three 
vydhrtis (bhtih, bhuvah and suvah) are respectively the vital 
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airs of prana, apana and vydna. Maha is Om that includes 
and sustains all these. 

dfHI^K ^ U^ H g# ^ ^PT;U II 

"(Everything that is merged in Om which is 
Brahman, supreme and ancient. Therefore, one who 
meditates on Om thus and gets insight is released. There 
is no doubt about that.” 

-24- 

The Taittifiya-upanishad says: "He who knows these 
four vyahrtis knows Brahman. All the gods pay homage to 
him" (1-5.3). 

"Greater than the one who worships Me with 
Omkara with the consecrated sacred ash collected from 
the tretagni, smarta-agni or s’aiva-agni does not exist in 
My world." 

-25- 

Tretdgni (three fires) are the three household sacrifi- 
cial fires enjoined by s’ruti or Vedas as contrasted from the 
smrti or traditional codes. Household fires are either (i) 
smarta or (ii) s’rauta. The first follows the grhya-siitras which 
are smrtis or traditional codes. 

The daily aupasana, (meditative ritual), for example, 
is one such. All ritual acts centred round the household of 
the individual belong to the category oigrhya. The s’rauta or 
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Vedic rites on the other hand are intended for general wel- 
fare of the world at large. 

While the smarta or grhya fire in the household is only 
one, the s’rauta fire is divided into three (treta): (i) Garhapatya 
is the fire of the household in which the fire will have to be 
burning all the time. No offering is made to this fire, (ii) 
Dakshinagni is the fire in which the offerings unto the fore- 
fathers on the new moon day are to be made and (iii) 
Ahavaniya in which all the oblations unto the gods are made. 

Both the latter fires must be lit from the Garhapatya 
fire which alone must be kept alive all the time while the 
other two Eire extinuished as soon as the offerings are over. 

This verse 25 of the S’iva-gita therefore mentions (i) 
smarta and (ii) s’rauta fires from which the sacred ash must 
be collected for worship of S’iva. 

^ faRwfa h igstsfa II ^ Ii 

"One who adorns his limbs with the holy and 
consecrated ash taken from the place of a sacrifice (yaga - 
sala) or from the fire in the forest is liberated even if he 
be of a low caste." 

-26- 


fa far* STjfa* fafa fa II ^ II 

"One who propitiates Me daily along with the (chant 
of) Om, with bunch of flowers blossoming on the plains, 
bilva leaves, or the flowers bloo ming in the mountains, is 
dear to Me." 

-27- 
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g*T W WT ^ «RrWl|« ^Tl 

^ dc^^gfi nt ^ II 

"One who offers to Me flowers, fruit with root, leaf or 
water alone, chanting the syllable Om, gets millions of 
tim es the normal benefit." 

-2 §- 

The Bhagavad-gita (IX.26) says the same. Whatever 
little is offered but with devotion is received by God with great 
satisfaction. 

H ^ W: *T $T f^T: II II 

"One who practises love towards all, truth, non- 
covetousness, purity, subjugation of the senses and daily 
study of the scripture is My devotee and is dear to Me." 

-29- 

Bhagavad-gita (XHI-7,11) gives us a list of virtues which 
are equivalent to knowledge, including love, control of senses, 
purity, non-attachment, equanimity of mind in different situ- 
ations etc. The eightfold Yoga of Patanjali has the first two 
disciplines, yama and niyama. The former includes (i) love 
or non-injury, (ii) truth, (iii) non-stealing, (iv) continence and 
(v) non-possession. The latter includes (i) purity, (ii) content- 
ment, (iii) austerity, (iv) scriptural study and (v) devotion to 
God. 


FTH gpp* % § ^1 

* <TTT fowstfcr II 3° II 

"One who comes to My place (temple) and worships 
Me, at the pradosha or the most auspicious evening, 
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attains the greatest prosperity and thereafter merges in 
Me." 

- 30 - 

Particularly the evening of every thirteenth day 
(trayodas’i) in a fortnight of the waxing moon, is pradosha. It 
is called pra-dosha as it is the most auspicious evenings 
among all evenings. It is holy for S’iva. All the gods assemble 
in the S’iva temple at that time to witness the divine dance 
of S’iva. Consequently routine ceremonies and worship in all 
the temples of other gods are suspended at this hour of su- 
pernal sanctity. Worshipping the Lord in His temple during 
the pradosham period is extremely beneficial to devotees. 

fwret faSl^l H H ? II 

"One who worships Me on the new moon night and 
full moon night on the eighth day of the bright fortnight 
and the fourteenth day of the dark fortnight and that, too, 
in the night in particular with all his body smeared with 
sacred ash, is My devotee; he is dear to Me." 

- 31 - 

HtW* H 5* * TOfcNI V* H 

"One who worships Me at nig ht, having observed 
fasting on the ekadas’i (the eleventh day of the month), 
that, too, on a Monday (Soma-vara) in particular, he is my 
devotee; he does not perish." 

- 32 - 
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I 

foit *PTll 33 H 

"One who bathes Me with pancamrta (made of five 
components of milk, ghee, sugar, curd and honey) or with 
panca-gavya (made of the five components of cow’s m il k , 
curds, ghee, cow-dung and cow’s urine), water poured 
through flowers or with water poured through sacred 
grass, is dear to Me as no other is." 

- 33 - 


^Tl 

3Tll 3 « II 

"(One who bathes Me) in milk, or ghee or honey, or 
the juice of sugarcane, or the juice of the ripe mango fruit 
or the cocoanut water.” (contd). 

- 34 - 


'TT^T: TO II 3^11 

"One who bathes Me in liquified sandal-paste 
chanting the h ymns on Rudra, he is the dearest to Me and 
none else." 

- 35 - 


^iR^lRl^ &*4«ll^ f&cT:l , 

5RT R^fll 33 H 

"One should chant the Atharva Angirasa hymns 
contemplating Me as present in the sun, facing the sun 
and standing in water with uplifted hands." 

- 36 - 
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^sldlPl ^ II ^ II 

"(One who sings) the Sama hymns like Brhat and 
Rathantara, Vamadevya and Devavratas will enter My 
body as the house owner enters the house. 

-37- 

In the Bfiagavad-gita (X-10) Lord Krishna says that 
He is the Sama-veda among the Vedas. Later He says that 
among the Sama hymns, He is Brhat-sama (X-35) which is 
addressed to Indra and which is considered very auspicious 
being sung in the Atiratra sacrifice and is called prshta- 
stotra. The Brhat and Rathantara are always sung together 
as Sama. 


UTUfrT ■M-HIUd: I 
I? ^ ll 


"One who sings in My front attains the yogic and 
ydjya (fit for Vedic sacrifice) bodies. After enjoying the 
plenitude of prosperity in this world, he will obtain union 
with Me." 


-38- 

h £\& ll II 


"One who chants in My front the hymns of Is’avasya- 
upanishad and other Upanishads attains union with Me. 
He attains glory in My world." 


-39- 


Isavdsya-upanishad begins with the world Is’a’ 
which is a special name for S’iva. The entire world is 
pervaded by Him, both the moving and the unmoving. 
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f: « o U 


"O, the glorifier of the Raghu family! The yoga of devo- 
tion was thus stated by Me. This fulfils sill desires and is 
eternal. What else do you want to hear?” 

- 40 - 


Thus ends the fifteenth chapter called Yoga of Devotion 
in the dialogue between S’iva and Rama in the S’iva-gita 
which is an Upanishad, Brahma-vidya and Yoga-s’dstra form- 
ing part of the S’ri Padma-purana. 
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Chapter XVI 

sftrpr 


rrfmf^T cT^ ^ ? II 

S’ri Rama said 

"O, Lord! What was clearly explained by you as the 
way to release, please tell me the persons competent to 
follow that way. In that matter there is a great doubt in 
me.” 

- 1 - 


^sfT f^l*WMI$l+lR u l: I 
rfSTMlG f^3T: II ^ || 


The Lord said 

The brahmanas, warriors, merchants, the servants, 
and women are competent here. The student, householder, 
the uninitiated too, if he were a brahmana (are 
competent). 

- 2 - 


cpreft WT *rfcT: I 

^ W ^frP: R r i^vI U \ II 

"Whether a forest-dweller, or a widower, or an 
ascetic, or one who has undertaken the Pa&ipata 
observance, what is the use of cataloguing much? One in 
whom the devotional fervour in the worship of S’iva (is 
found, he or she is competent to get released)." 

- 3 - 
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^TTt f%:S?R: «*4«tPid: U « II 

"He alone is eligible for release, not anyone whose 
mind is otherwise engaged. The fool, the blind, the deaf, 
the dumb, the impure in conduct, one who has no religious 
rites.” (contd). 

- 4 - 


^ Ife ct II £ II 

"(Along with others mentioned in the previous 
verse), those who are not devotees of S’iva, ignorant 
persons, those who mock at the devotees wearing the 
sacred ash, Rudraksha, (rosary) and the Linga (the 
symbol) of S’iva) and hate them, they are not eligible for 
release." 

- 5 - 


*4 Mi-yMaan »TTrf^m 

H ^ U % M 

"O, Ruler of Mankind! One who hates Me or the 
Preceptor or the Pas’upata penance or Vishnu, he will not 
get released even in millions of birth." 

- 6 - 

There is no difference between S’iva and Vishnu. The 
Harivams’a says: "One who hates you, Govinda, he hates me 
too" 

"yatra tvam dveshti govinda sa mam dveshti na sams’ayah". 
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TOTTft fS#UV9U 


"Though one is discharging all his assigned duties, if 
he were devoid of the knowledge about S’iva and not 
possessed of devotion towards S’iva, he does not at all get 
release and will be (eternally) involved in birth and 
death." 

-7- 


f II x; I) 

"Those who are attached to the results of actions, not 
sanctioned by the scripture and who are particular about 
visible profits are not eligible for release." 

- 8 - 

Those who trust their eyes alone and go by the immedi- 
ate pleasure and profits for themselves, not being able to or 
inclined to look beyond their nose, deny the supersensible 
God or other worlds, moral values and rebirth. Usually, then- 
acts are immoral and anti-social for their intent and purpose 
are only their own satisfaction. These are the hedonists iden- 
tified by the Bhagavad-gita as the scum of mankind. XVI - 6, 
19; XVTI-5). 

tTF3S gildl^ll * II 

"(The eligible devotees)receive the redeeming 
instruction (taraka-mantra) at the time of death enabling 
them to cross the ocean of birth and death in shrines like 
Kas’i, Dvaraka, S’risaila, and Pundarika (or Vyagrapuri), 
through My grace." 

-9- 
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The Self is to be meditated on as abiding between the 
eye-brows and the base of the nose respectively called varana 
and nasi. This is said to be varanasi or Kas’i externally and 
geographically as the sacred place where the Self is to be 
contemplated on. See Brahma-siitras (1-2.32); also Jdbdla- 
upanishad (1). 

faUT TO ?o || 

"Those whose hands, feet and mind are well 
controlled get the result of knowledge, penance and fame 
as the benefit accruing from the shrines." 

- 10 - 

One whose body and mind are not well under control 
and pure when in a sacred shrine like KasI, does not get the 
benefit of being in such holy places. Impure minds and bod- 
ies bring about sacrilegous corrosion of the sanctity of shrines. 


Cp. “as’anam vyasanam vasah kds’ydmyesham amargatah \ 
kikatena sama kas’i gangapy angara-vahini" 

KasI itself will be miserable and the waters of Ganga 
will be a flow of burning charcoal for one who is not humble 
and pious. 



"For the brdhmana who is not yet initiated into the 
Gayatri and the study of the Veda, the following rule has 
been laid down. Let him not utter the hymns of the Veda 
except to make offering to ' the forefathers with the 
utterance of svadha." 

- 11 - 
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In making oblations to the forefathers the syllable 
svadha is to be uttered, and svahci if they are for the gods. 

H ^ i-Mci I 

u nil 

"The uninitiated (into Vedic study and upanayana or 
(the investiture of the sacred thread) is equal to the low 
caste since he is not reborn on the (initiation) into 
Gayatrf. (However) in the matter of singing (God’s) names 
and meditating on Him, all are eligible." 

- 12 - 


-dM+4 ^Tl 

HfStfTCT 5 W4M+4ui: II ? 3 II 

"The creaturely man is liberated from bondage by 
the contemplation of his identity with S’iva. Charity, 
penance, study of scripture or any other act done 
according to rules are not fit to be even one thousandth 
part of the act of contemplation (of the above identity with 
S’iva)." 

-13- 

Important as they are, charity etc., are not equal to the 
contemplation of one’s identity with God which is the truth. 
At best they can create only mental conditions 'conducive to 
that contemplation. The Brhadaranyaka text says that the 
learned man desires to know Br ahman or the truth through 
the study of scripture, by sacrifices, charity, penance and fast- 
ing. (IV-4.22). 
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"Contemplation (of identity with S’iva) does not 
require anywhere the caste, stage of life, the procedures of 
worship (like the nyasas), place or time or postures 
(asana) etc." 

-14- 

mdfcnft r g# Rf g ftl HUH 

"Moving about, standing, walking or lying down or 
doing any other act, one is liberated only through 
contemplation, even though he is sullied by heinous 
crimes." 

-15- 

See Bhagavad-gita (V, 8-9; VIII-7; IX-22, 30). Even a 
felon of nefarious conduct is to be treated as good if he 
happens to think about God always (sadhureva sa 
mantavyah samyag - vyavasito hi sah). See verse 23 of 
this Chapter of S’iva-gita for the list of mortal sins. See 
Saundarya-lahari of S’ankara (27) which says that all talk 
is chant, all gesticulation is the ritual signs, all walk is 
circumambulation, eating is oblation, lying down in sleep 
is prostration. S’ankara prays that all these casual acts be 
deemed as ceremonis’ worship by the World-Mother. 

Et WPqg T EPfa ^313% W^II^H 

"There is no loss of effort in this due to 
incompleteness and no untoward adversity will happen. 
Even a little of this virtue saves one from great fear." 

-16- 

This is the verse in the Bhagavad-gita (11-40) quoted 
verbatim. This verse refers in that place in the context to 
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buddhi-yoga which signifies the development of the powers 
of concentration (vyavasaya), thought about good or bad, 
solely, as an obligation (yogaya). This is an essential pre-req- 
uisite for that seadfastness (sthitha-prajna) of mind against 
all comers, with no sense of "1" or "mind". This is exactly what 
freedom means even in this very life (jivan-mukti). 

Even a little effort in gaining this state of mind bears 
disproportionately stupendous result of freedom from fear. 
Fearlessness (abhaya) is freedom ( moksha). (See Gita, V-28). 
Again, Gita, declares elsewhere (VI-40) that one who has 
embarked on this path of selfless state of mind (atma- 
samyama) never comes to grief. 

srrenf qr u# 5Tl% ^ m I 

H *nfrT II 

"The mortal man who in a state of wonder or fear or 
sorrow or sneezing remembers My name even for his own 
purposes attains the supreme goal." 

-17- 

Even if one manages to remember the Lord’s name un- 
der the stress of fear or sorrow or pangs of hunger and thirst 
for his own relief and other personal reasons, he attains the 
supreme goal. It is not essential to pursue the difficult path 
of concentration and selflessness. To turn the mind on God 
even for selfish purposes will yield the same result of grace 
and freedom. S’iSupala attained God’s own feet by his hatred 
towards Him. Kamsa had the same fortune by being con- 
stantly stalked by fear of God. Gopis (cowherdesses) enjoyed 
the divine bliss by directing in simplicity all their loving 
emotions towards Krishna. The Pandavas gloried in His 
favour by treating Him as a friend. 
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Thus there is no particular superiority in any method 
of spiritual striving. God watches our strivings in whichever 

manner they are exercised. 

TOFI: U 11 

"One who, even though he be corrupted by the 
mortal sins, thinks about Me at the time of death or 
remembers the five letters of (na-ma-s’i-va-ya) is 
liberated; there is no doubt.” 

-18- 

In S’ri Krshna-karnamrtam, L'ilas’uka prays that be- 
fore death strikes him down, his unceasing thoughts on the 
Lord Krshna should grow in intensity more and more (1-37). 
Kulas’ekhara Alvar in his Mukunda-malai wonders how his 
mind could possibly think of the Lord Krshna when the body 
and mind get assailed by mortal ailments heralding the im- 
minent death. Hence one should be constantly thinking of 
God even one is young and robust in health. 

Bhagavad-gita (VIH-13) states that one who is about 
to depart from the body uttering the Pranava thinking on 
the Lord will go to the supreme abode of the Lord. Again the 
verse (VIII-5) declares that if one who is dying remembers 
God at that last moment reaches Him; there is no doubt about 
it. 

antakdle ca mameva smaran muktva kalevaram I 
yah prayati sa madbhavam nasty atra sams’ayah 1 1 

ftrwi mwmhm tp hh t w h 

"One wbo sees the world as pervaded by S’iva, and 
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sees the Self by his own self, what is there to be done by 
him in holy places or holy waters or any other such acts?" 

- 19 - 


The S’iva-gtta shows progressively the easy ways of win- 
ning God’s grace and one’s freedom.lt makes even the worst 
sinn er redeemable if only his mind is inclined towards God. 
It liberalises this condition by suggesting that even the con- 
firmed criminal or consistent! profligate can hope for free- 
dom and grace if he uttered God’s name or at least remem- 
bered Him at the last moment of his life. 

Having made all this clear to persons who have other- 
wise no hope of the future, the S’iva-gtta asks us to see God 
everywhere and see Him also as one’s own very Self and be- 
ing. The external trappings and routines are not necessary. 
There is no need for going to or co min g from other worlds. 
God being everywhere and as one’s own Self, it is imperative 
to see Him thus. This is the supreme state of self-realization, 
a realm of pure wisdom where there is no place for any other 
discipline like good work or devotion. 


^ u l 


"By every devotee desiring the devotion to S’iva, the 
Rudraksha (rosary) and the sacred ash have to be worn 
always whether according to rules or not." 


- 20 - 


^ mfFT: ll r ? ll 

"One who wears the Rudraksha beads adorning his 
body with sacred ash, he is liberated even if he happens to 
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be tarnished by the mortal sins. There is no doubt in the 
matter. 

- 21 - 

The Rudrdksha bead is a nut available plentifully in 
Nepal. It is the only nut which has a natural hole in it so that 
it can be easily strung into a rosaiy. It may have a number of 
facets, like cut diamond, being called "the Eyes of Rudra" By 
wearing it round the neck on the head and on the arms, the 
devotee assumes the form of Lord S’ivaHimself. This is 
sariipya or having the same appearance as S’iva. S’ankara in 
his S’ivananda-lahari (28) says that one attains the kind of 
release called sariipya or similarity of form with S’iva in of- 
fering worship to Him wearing Rudrdksha and Vibhuti 
(sarupyam s’iva -piijane). 

Rww 3^ f *T: u ^ u 

"Let one carry out the religious acts of a S’aiva or 
not. But if one chants constantly the names of S’iva he is 
liberated.” 

- 22 - 

In the Kali yuga the chanting of the Lord’s names is 
the most efficacious means of w innin g His grace. S’ankara in 
his S’ivananda-lahan (28) says that in the chanting of the 
Lord’s names like "S’iva", "Mahadeva" one gets the place 
proximate (s’amXpya) to S’iva. 

*T: | 

sttopt: u 3 \ 11 

"One who wears the Rudrdksha and the sacred ash 
at the time of death, even though he is the meanest of 
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mankind corrupted by the mortal and the minor sins” 
(contd). 

-23- 


.The mortal sins in the Hindu tradition are (i) k il li n g a 
Brahmana, (ii) drinking liquor, (iii) theft, (iv) misbehaving 
with the preceptor's wife, (v) association with those who com- 
mit the above sins. The minor sins are the milder versions of 
the above mortal sins. See Manu-smrti (XI.54). 


"The agents of the god of Death do not at all touch 
that man." 

• -24- 

H lUSt U 

"One who at the time of passing away anoints his 
body with the earth got from around the base of the bilva 
tree is kept at a distance by the agents of the god of 
Death." 

-25- 


f5i «pr ^ snfaftn 
t faw ner 

S’ri Rama said 

"0,Lord, worshipped at what places are you pleased? 
O, the All-pervasive! Please tell me. A great desire to 
know (this) exists in me." 

-26- 
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*rer WT ^RRT 3Tl 

f^cTrf^fw ^T MIMluHlft Pi R d 1 1 

Ht^T <*R II ^ II 

"(My image) made out of earth or cowdung or sacred 
ash or sandal paste or sands or wood or stone or metal or 
ranga (colour powder) or any other metal.” (contd.) 

- 27 - 


<.MaiR§ r <fo i 

^U||W fcTT II ^ II 

"(My image) made of copper or silver, or gold or 
varieties of gems or quick-silver or camphor.” (contd.) 

- 28 - 


srirmt ftrafof 3T sf^xT: fcT f ^1 

"Making My image or the Lingam (symbolishing Me) 
out of the above materials, let one worship Me in them 
attaining benefits exceeding millions." 

- 29 - 

The Dancing S’iva, for example, or the Somaskanda are 
images conceived in the human likeness. An image is analo- 
gous to human form while the Lingam is a form - formless 
(riipa - arupa) symbol taking us higher and nearer to the 
nature of God because it transcends the limits of a mere 
anthropo-morphic representation, on human analogy, of a 
subtle reality which pervades everything, human, animal or 
the inanimate. Reduction of God’s form to merely some em- 
pirical idiom or icon will be an offence to this all-pervasive 
character of God. A Lingam expresses this fact. 
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The word ‘lingam’ itself means a seen mark indica ting 
something unseen but invariably connected with it as in the 
case of the smoke which indicates the unseen fire invariably 
connected with it, so that one can always infer the presence 
of the unseen fire from the observed smoke. 

There are other interpretation of the term ‘linga’. How- 
ever the S’vetas’ vatara-upanishad (IV-19) declares that the 
Real has no image or likeness to it. (na tasya pratima asti) 
referring to the formless nature of God. 


Plfncti I 

■‘jn? u TT srfrTCT f§R SF^sft'Udl II II 


"By the house-holder an image (of S’iva) must be 
made of earth or wood or bronze or metal or stone if he 
wants the grace of S’iva to be with him always." 


-30- 


ang: f*i spf fr ; 

*TT ^Sfqcl IU?II 

"A person who worships Me in the bilva tree or its 
fruit attains, as a rule, long life, wealth, respectable 
family, merit and sons." 

-31- 


ft ^ || 

"One who repeats the sacred hy mns according to 
rule under the bilva tree glories in My world after 
enjoying great prosperity here in this world." 

-32- 
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^ jwi ^FSITj II ^ II 

"The worship by chants of the Lord can be completed 
even in one day by a person if he lived in the woods of 
bilva tree permanently building a cottage for himself 
there." 

- 33 - 


^ *F^T: %WJI 

ftRTcft \\\M II 

"By mere repetitive chant the sacred hymns produce 
their results, on the mountain top, river banks, under the 
bilva tree or in the S’iva temple." 

- 34 - 


^RITRTOT: IU* H 

"The demons, the devils and the goblins do not 
create obstacles for one who repeats the chant (of the 
mantras ) in the place of Agni-hotra (or household fire- 
altar) or in the presence ( sannidhi ) of Vishnu in the 
temple." 

- 35 - 


^ ^ II ^ II 

'' Sins do not touch him (who so chants the S’iva- 
mantras) in the places for sacrifice or water or fire or air 
or sky. He attains the union with S’iva". 

- 36 - 
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frrct HKHft *TT ^Rtil «TT; l 
H WWtfcT <H«4 HTVt TT^ II ^V9 || 

"O Raghava! A person who worships Me with effort 
by speech or in his own heart, he realizes all the good 
results thereof even by a little of that." 

-37- 

S’iva is pleased even by a little gesture of worship. A 
flower, a spoonful of water, these mightily please Him. Hence 
He is called as’u-toshi (one who is pleased instantly). 

I) u 

“O, the ennobler of the Raghu family! There is no 
worship equal to that done (to God) as one’s Self. By that 
Self-worship even an outcaste attains union with Me." 

-38- 

A person who sees God as other than himself is an ig- 
noramus. (See Brhadaranyaka-upanishad (1-4.10). One 
should meditate and worship the Lord as abiding in one’s 
heart, not someone external to him. Since this worship does 
not involve any qualification except being a human being, 
even the outcaste can perform this and achieve union with 
God. Many saints bom in low castes have realized God 
through this method. 

See Brhadaranyaka-upanishad, (IV-3.7): hrdyantar- 
jyotih purusha. The word ‘ purusha ’ is derived from puri- 
s’ayana (dwelling in one’s heart). 
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"A person gets all his desires fulfilled when he 
meditates seated on the woollen rug. If seated on deer- 
skin or tigerskin, he gets the felicity of freedom and 
release." 

- 39 - 


^'If he meditates seated on a sheet of Kus’a grass he 
gets knowledge, if on the mat of leaves, he gets health, if 
oh a stone he experiences pain; if on a piece of rough wood 
he undergoes various ailments." 

- 40 - 


f^mhTOtfcT ^ fthhfcTl 

hi spj tjpn II 

If (one does meditation) on a piece of cloth, he gets 
wealth, if on bare ground, the sacred chant does not hear 
fruit. One should repeat the hymns and do the worship 
facing north or east." 

- 41 - 


" O King! I will tell thee the rules governing the 
rosary. Listen with attentive mind. (If the rosary) is made 
of crystal it will bestow an empire; if it were made of the 
putra-jiva stone it will confer abundant wealth." 

- 42 - 


fch hRTT II U 
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"The rudrdkshas of the rosary will confer self- 
knowledge and grant all boons if they are strung together 
by the kusa grass.If the rosary is made of corals, it will 
bring with it the control of all the worlds." 

-43- 

iTteTSRT ^ ’THT fdTl 

fell Tim 

"If the rosary is made of the gooseberry fruits, it 
effects release. The rosary made of the pearls is the 
bestower of all knowledge." 

-44- 

far » Kfr u 

"The rosary made of ruby will bring all the three 
worlds under one’s control. The (rosary) made of blue 
stone or green stone will strike fear in the foes." 

-45- 

g^ktewi *rraT krcgt 

cT4T fpwft *TRT ^TT ^l^dl^ll \i% II 

"The rosary made of gold will indeed fetch great 
prosperity. Similarly, the rosary made of silver will win 
the maiden desired." 

-46- 

oi'clru.stin «u<?n U U 

"(The rosary) made of quick-silver will yield all the 
stated desires. The rosary consisting of 108 beads is the 
best among all." 

-47- 
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wdiWhwi *nsn wn\ 

^5T pro UHRillft: II Hr; II 

"The rosary having one hundred beads is the next 
best; one having fifty (beads) is middle; one having fifty 
four [or the one having twenty seven] is the lowest." 

-48- 


3TW Ma^R8Ht«U qfe WlwRlfiWwM 
Mg3l¥lW|u^l3dl*IMfaal raa : II II 

"Twenty five beads is the lowest (in value). If (the 
rosary) consisted of one hundred beads the chant should 
be done with the fifty letters in the progressive (cmuloma), 
and regressive (pratiloma) order." 

-49- 


Sc® u 


"Clearly settled in this manner, it is not to be 
revealed to any one." 


-50- 


^rr:l 

f?n u 

"One who chants in the order of 50 letters in one 
single time, the worship could be considered to have 
accomplished only by him. 1 ' 

-51- 


3^314*1 ^ H 

"Placing the left hand on the anus, and placing the 
right hand on the penis is called the yoni-mudra-bandha 
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(or control by yoni-mudra in Yoga) and it is the superior 
posture for the silent chant (japa)." 


-52- 


qtft g gT f^T | 

$ II II 

"One who does the chanting settled in the posture of 
yoni-mudra and with an attentive mind uttering any 
mantra (hymns) whatever, gets all the super-normal 
powers." 

-53- 


§HT ^^MiRmW TT: II W II 

"The (mantras) which are curtailed or checked or 
stilled or mixed or swooned or similarly have gone asleep 
or intoxicated, or of weak power or burnt or gone to the 
side of the enemies." (contd.) 

-54- 

These above are the technical names of sacred syllables 
(mantras). 

f^T ^ II 

"Seated in the posture of the (above stated) yoni- 
mudra one should repeatedly chant (mentally) the hym n s 
of the above kinds (mentioned in the verses 54) and also 
the hymns which are called tender-aged, young, with the 
conceit of energy and old." 

-55- 
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cTFT ^ *iqi I 



"These mantras yield their fruits to such a person, 
not to anybody else. Howsoever one should chant the 
mantra beginning from the early morning (brahma - 
muhiirta) till the midday.” 

- 56 - 


3 Tcf I 

II 5(0 II 

"If chant is done after that time (midday) there will 
certainly be harm. Thus is the rule in all the desired 
results of worship." 

- 57 - 


STT: * 4lq*d^ 33TTII ^ II 

"But in all the obligatory duties (nitya-karma) the 
occasional rites (naimittika-karma) and in all the conduct 
of penance the chant could be performed always. There is 
no defect in all this." 

- 58 - 


»TRTffr^l 

mi Pm»i *rt PrR^f^r: n ^ n 


"One who chants (the hymns on Rudra) meditating 
on My form everyday, or the six-lettered holy syllable 
(shad-aksharam) or the Ornkara, with no desire for 
personal profit and with the senses conquered" (contd). 

- 59 - 
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Here six-letters means the five-lettered nama-s’ivaya 
along with the Omkara. 

H ^ ^ ftp*: WW& *W^II || 

"0, the most excellent of Raghu family ! (one who 
chants) the Atharva-s’iras hymn and the Kaivalya (so 
pleasing to Me), he attains union with Me with the same 
body of his." 

-60- 

H 5rf: ^WWKWFP I TOFT: II ^ ^ II 

"One who chants and studies this S’iva-gita or 
listens to its chant daily, he is released from the cycle of 
birth and death. There is no doubt in this matter." 

-61- 


^J5T vJqtq 

TFT: #dffok«IMTOfr!ld TO II ^ II 
Siita said 

"Having said this, Mahadeva disappeared then and 
there. Rama, too, in the same way considered himself as 
having achieved his desired goal." 

-62- 

t^T TOTT TO T 1*H fN^d l TO ft ftdl I 
W TO ^nST Wlfed : II $ \ II 

"Thus was stated by Me the S’iva-gita in a nutshell. 


265 



One who repeats everyday this work or listens (to its 
chant) daily with a controlled mind" (contd). 

- 63 - 

H+lilRldl faclTl 

3icT: wflcTT ; II II 

"A human being (who listens to its chant) with one - 
pointed mind, release is already in his hand. Therefore, O, 
sages!. Listen to this ( S’iva-gita ) daily with peaceful 
mind." 

- 64 - 

#1:1 

y^iPi4 ll II 

"(If you do that) the release will be attained with 
ease. There is no doubt. Tbrment of the body, disturbance 
of the min d, loss of wealth will not afflict one" (contd). 

- 65 - 

Rndldldd) far* g $ m g ftdd*ll : II ^ II 

“(If you do that) there will be no misery. By mere 
listening alone, liberation can be attained. O, most noble 
sages! Listen, therefore, to S’iva-gita daily.” 

- 66 - 

Thus the Suta ended his exposition of the S’iva-gita. 
3rasnjfrT "WMl4: faff gs: I 

3TfaffffT: it ffTT ^W l rlKpIdlRl II ^ II 
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The sages said 

“O Siita! From today, you are our teacher, father and 
preceptor, because you have enabled us to cross ignorance 
and go to the other supreme shore.” 

- 67 - 

(In the Pras’na-upanishad, (VI-8) the Preceptor is 
addressed in the same words found in this verse. One who 
imparts the supreme Self-knowledge is to be esteemed as one’s 
own father. 






"The Preceptor who bestows the knowledge of reality 
(Brahman) is greater than the grandsire Brahma, the 
Creator.Therefore, O, the son of Siita! Truly there is no 
other Preceptor for us than thyself.” 

- 68 - 




^ ** II 

Vyasa said 

“Having said this, ^1 of them went away to worship 
the evening twilight sun. Praising the son of the Siita, 
they retired to the banks of Gomati river in joy. 

- 69 - 


Thus ends the sixteenth chapter named Yoga of Release 
in the dialogue between S’iva and Rama in the S’iva-gita 
which is.an Upanishad, Brahma-vidya and Yoga-s’astra found 
in the latter half of the S’ri Padma-purdna. 

The S’iva-gita ends. 
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Appendix Notes 


Ref. XV-20: 

Sabhya and Avasathya are sacrificial fires forming part 
of the Soma-yaga. The altar is called Sabhd and hence the 
fire connected with it is known as Sabhya. The other fire is 
called Avasathya because the hymn chanted is dvasatha. 
Together with Garhapatya, Dakshina and Ahavaniya, they 
constitute the five fires ( Pahca-agni ). 

Ref: XVI-29 (Notes regarding the meaning oflinga.) 

For example, The meaning of linga ’ is given as follows : 

liyante yatra bhiitani nirgacchanti punah punah I 
tena lingam param vyoma nishkalah paramah s’ivah 1 1 

The supreme Siva, partless like the dkds’a is linga 
ecause into Him the creatures merge (in dissolution) and 
reemerge again (on creation). 
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